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FOREWORD 


Viragaiva mystics have enriched Indian mystical literature 
with their coutributions. The Anubhava Mantapa was the 
meeting place for religious aspirants and sadhakas. It provided 
the inspiration for discourses and debates on subjects of religi- 
ous interest. Virasaiva mystic literature is enshrined in 
Kannada language. 


Shri V. S. Kambi proposes to make that treasures of 
Viragaiva mysticism available to all those who do not know 
Kannada, by bringing out a series of volumes. The present 
work: is volume I and is entitled Philosophy of the бапуа 
Sampadane. Students of mysticism will be grateful to Shri 
Kambi for his valuable publication. 


I wish him all success in his laudable work. 


T. M. P. Mahadevan 


University buildings dr. t. m. p. mahadevan 
madras : 3rd of July 73 | director 
c. a. s. inphilosophy 
University of madras 
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INTRODUCTION 


In India, Philosophy and Religion have merged into a 
complete whole. Myst:cism flourished side by side with schools 
of regerous logic. Тһе six systems of Indian Philosophy 
along with three atheistic schools have more or less been 
studied. But a constructive survey of the mystic tradition of 
India has still been desideratum. To the mystic, ‘Word’ is 
of paramount importance and the followers of Bhartrhari, 
the grammerian-philosopher, have made out that the empirical 
word owes its origin to the Absolute word-principle, i.e. 
Eternal verbum. The Mimamsaka Theory of the eternity of 
word and yoga concept of pranava are rooted on this abso- 
lutistic concept of word. The genesis of this tradition goes 
back to the Rgveda- and brings out a long unbroken tradi- 
tion through the Upanisads ultimately culminates in the mystic 
schools, which are still lying neglected in different parts of 
India, particularly in the South and Kashmir. А host of 
mystic philosophers of the 12th century in Karnataka made 
substantial contribution to Satsthala school. 


It is gratifying to see that Shri Kambi has taken up the 
difficult task of presenting a comparative study of this negle- 
cted branch of Indian school of thought. In this arduous 
task he has always been faithful to the text of Sunyasampadane 
published from Karnatak University. The chapter ‘Sabda’ 
and ‘Nissabda’ specially where the author attempts а com- 
parison with the parallel thought in Buddhism and Yoga, 
are highly interesting. The book, Iam sure will evoke unstinted 
admiration from serious students of Indian Philosophy and 
will be well-received by the lovers of Indian Mystic traditions. 


Centre for Indic Studies, G. Bhattacharya 
Kurukshetra University, Dean 
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Karnatak witnessed a renaissance during the twelfth century 
which was led by Basavanna -a great mystic thinker. A band 
of mystics rallied round him and worked for the regeneration 
of Society. They gave expression to the mystic experience in 
the Vacana form in Kannada literature. These Vacanas are 
systemetised in three forms. They are-Sathsthalakattu, Uddha- 
rani and Sunyasarhpadane. The first two forms of svstemetised 
literature are not in dialogue form; whereas Sinyasampadane in 
this regard is in the form of a dialogue. We are here reminded 


of the diaglogues of Plato. 


Shri V. S. Kambi has given a philosophical study of 
Sünyasampádane in this book entitled * Philisophy of Sünya- 
sampadane. He has based his discussions on the translation of 
Sinyasampadane published by Karnatak University. 


In the first chapter he dza!s with the problem of Virajaiva 
view points on anviksiki. Іп the second chapter һе analyses 
the meaning of Sinya and Sampadane and compares the same 
with the concept of $ппуа in Rgveda, Buddhism, Agamika- 
yoga, and the void in the Existentialist philosophy. The V irasaiva 
concepts of evolution and the philosophical categories have also 
been studied in the light of the Sankhya, the Buddhist doctor- 
ines of evolution. Then he proceeds in the third chapter to anal- 
узе sense experience and other pramayas. The Sivasaranas give 
their own interpretation of Sabda. In the next two chapters, 
Shri Kambi shows that Sabda and ni$sabda are the same and 
the knowledge and the substance are one, This, I think, is an 
original and special contirbution of Shri Kambi in interpre- 
ting the concepts presented in the Sünyasampàdane. 


This work deals with epistemological and ontological catego- 
resin Vacana literature” Tr Gog" 5098554 "KifibP"has done 
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well in giving a comparative study of the problem with special 
reference to the categories in Buddhist, Sankbya and Vedantic 
systems of Philosophy. І wish he has extended his study to 
the analysis of the categories presented in the Jaina and the 
Mimamsaka epistemology. 


Philosophy of Siinyasampadane is a systematic and scholarly 
work, specially emphasising the philosophical concepts and not 
merely concerned with literary and social significance of the 
Vacanas. The book is welcome addition to the study of 
Virasaiva Philosophy. 


Department of Philosopy T. 6. Kalghatgi 
Karnatak University 
harwar 
3-9-73 
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Virasaivism is one of the Agamic schools of thought. 
Agamic philosophy is dominated by the tendency of spiritual 
practice of the words or mantras with different number of words 
that have different metaphysical, religious, mystical functions. 
This extended a very healthy influence on the life of the people 
as stated by Dr. К. C. Pandeya in his work “The probelm of 
Meaning.” ‘The Tantras (Agamas) stressed the importance of 
the mantras in Ше Ше of man. They showed that the power 
of words (mantras), are infallible and they are capable of 
giving every thing, even moksa (liberation) to one who repeats 
them. The Tantrika philosophy has accepted that the whole 
world is an evolution out of words and the Real, Siva, coupled 
with his power, Sakti, is of the nature of powerful word.... 
The Absolutistic tendency of the philosophy of language in 
India has its beginning in the Veaas and its end in the Tantras. 
Those who did not believe ia the Absolute word began to 
follow the lead of the Tantras, and in the spiritual realm they 
tacitly accepted the Tantric philosophy. Even the Buddhists 
and the Jainas accepted the authority of the Tantras and implied 
thereby the supremacy of the tantras and implied thereby the 
supremacy of the Absolutistic philosophy. At the end and in 
the realm of spiritual sadhana all philosophers in India joined 
hands. The philosophy of the Vedas branched offinto various 
schools only to converge in the Tantras". ]t is in this back- 
ground that we know more about the activities of Saranas’ 
thought. My treatment of Sabda in its ontological and 
epistemological aspects in this work is based on vacanas of 
Basavanna, Allamaprabhu, Cennabasavanga and others. In 
its long history of eight hundred years a student of philosophy 
having training in Indian and Westren philosophies is to work 

^on this subject. The contribution of the school to Indian 


philosophy da yes ET AR Pme omn made 
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The whole of India was undergoing a process of revolutio- 


nary thinking during the pre-Basava period since the sixth 
century. The distinguished Brahma dvaitics and Sabdàdvaitins 
were active in these centuries; Sankar and Bhartrhari the two 
great luminaries belonging to the Brahmadvaita and Sabdadvaiata 
schools respectively made a great advance in this process of 
thought. 


The development of the Sabdadvaita philosophy reached 
anew stage at the hands of Mandana Mishra. “Mandana, 
who accepted the theory of sphota advocated by Bhartrhari 
and others, tried to harmonise the doctrine of Sabdàdvaita 
with the Brahmàdvaita of the Advaitins..... This is indeed 
a peculiar feature of Mandana’s Advaita.” 


But the thinkers of the twelfth century іп Karnatak 
developed a new kind of system that harmonised from quite a 
different standpoint. This is a bigchange in the history of 
the harmonisation of Brahmidvaita and Sabdàdvaita. They 
are different from those of Sankara and Bhartphari. This 
is a new type of activity of thought which sought to propound. 
anewline of thinking. 


The Indian thinkers since immemorial realised the impor- 
tance of the Sabda. They have discovered different levels in 
Sabda (word ) that revealed different forms of reality accor- 
dingly. The modern Western writers also state that there are 
different levels of language similarly. They claim the highest 
place for it as it gives a picture or meaning of the reality. АП 
the levels of language, as recognised by the modern Western 
writers, belong to that level of language recognised as the 
fourth form of language by the Vedic seers. Each level-word 
has a kind of knowledge peculiar to it. The Western writers on 
metaphysics state that the empirical knowledge is the knowledge 
which most readily comes to mind when the word is used. This 


is the same as saying that knowledge is possible only through the - 


use of word which is the central teaching of the Grammarlan 
school Me cconaRgsinnawithitle іееќаріНюйРе кею еа! namely, 
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swikalpaka and nirvikalpaka pratyaksa. The Vedic view of 
the word and that of the mystic thinkers of the twelfth century 
in Karnatak, who said that the word of the mystizs ( Saranas ) 
contains Reality in abandance, is still higher. The role of word 
in the thinking of the Sivasaranas is conspicuous, The impor- 
tant aspect of the word, that is revealed by the use of word in 
connection with “sabda” and ‘artha,’ is given the highest 
place by the thinkers. And itis recognised by the modern 
Western thinkers. One of them is Bertrand Russell who compl- 
ains that the writers previous to him unmerittedly ignored the 
important role of word ia recognising the truth. The problem 
of word in one form or the other occupied the minds of thinkers, 
in India without break. 

One of the forms in which the word appears in the classical 
age of Indian thinking is Sabdapramana. Some of the Western 
thinkers say that it is peculiar to Indian philosophy. But today 
in the Western world also we find philosophers who are deeply. 
iaterested in it and have developed schools of thought. Some of. 
them claim that * All philosophy isa * critique of language. "n 
7...” Itamounts to what the Indian thiakers mean whea 
they say that the word reveals truth: Saranaru manaderedu 
matanàdidare lingava kanabahudu. Tae aim of both is to 
show that the work of seekers after truth is to reveal the truth. 
but not to make it confused. Таз is clarifying the truth by. 
clarifying the word. The work is done in a number of ways — by 
tracing the etymological meaning, by fiading out the context 
Or by pointing out to the definition or by appeal to the wisdom- 
words of the fellow-thinkers, etc. 

The distinction between the Indian and the Western schools 
lies not in the kind of knowledge acquired by the words but in 
attaching a peculiar authorship as ассерісі by the Indians. : 
Bertrand Russell states that there is not ihat perspective of the. 
kind that lies beyond the scope of this type of activity which is. 
acquired by the deists. This wider vision belongs to the apauru- 
seyatva view that is coupled with the eteraity of the word, 
What we are. interested ДО is but the, punter retatton of 
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the ‘apauruseyatva’ of the word. Apauruseyatva is interpreted 
by ‘different schools differently. The knowledge of the historical 
development of this helps to know more about the way in which 
gatsthala school treats it as based on the Vacana litereture. 
Itisthe Mimamsakas who propounded the theory of 
apauruseyatva on the basis of the Veda. The Naiyayikas. accor- 
ding to the history of Indian philosophy, introduced an interpre- 
tation of *apaurugeyatva' by bringing in the idea of authorship 
of God. This is supposed to be self-borm-hood of word. The 
view of the Naiyayikas entails difficulties. The people accepted 
it inspite of the difficulties. The classical age, the age of comm- 
entators among whom Sankara, Ràmanuja and Sripati Pandita 
are supposed to be distinguishd commentators who fullow the 
Naiyayikas in this connection, is a very important period in its 
history. These three commentators accept the Naiydyika view 
of Sabda. The authorship, according to Sripati goes to Rudra 
and to Vignu according to others. There are two views of prote- 
cting the Veda. According to the one itis founded on the 
Rgveda and according to the other it is founded on the Рига 185. 
The former view states that the Rudra is the protector and the 
latter: states that Visuu is the protector of the Veda. Тһе 
origin of the former may-be traced to Rgveda. The Veda is 
with Rudra who narrated it to Brahma (i. e. Hirnyagarbha ) 
wheri he created him so thot he may create the world on the 
basis of the Veda. This point is made clear on the basis of 
Svetasvataropanigad. The necessity of the reconciliation 
work was due to the contradiction of the eternity of Rudra 
and of the word (Veda:. This reconciliation work was done 
by introducing the argument from the eternal causality of 
Rudra. Yn other words the Vedic eternity is reduced to the 
origin of the cause - Rudra is the efficient cause of the Veda. 
Sripati Pandita did not refer to the Revedic source but to the 
Svétasvataropanisad only. The type of authorship may be said 
tobe the custodianship-authorhood. This may be better 
traced to the Reyodicoriginas poet Oi dg WHE first time. 
in connection with the interpretation of Sabda according to 
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Viragaivism, I name it custodianship-authorhood of the Veda, 
‘because the Veda is treasured up in the cupboard of God’s 
memory to be safe eternally as a commodity. God does not 
express the Veda in the way a creative writer expresses. 
But his way of expression may be compared to the way of a 
writer who borrows ideas from others. In the case of the 
latter the sources of the ideas may be traced; whereas in 
the case of the former it is not possible. The Veda is a part 
and parcel of God's mind as it depends for its existence on the 
mind of God. This view of authorship was not acceptable to 
some of the Advaita Vedantins They introduced a new 
argument from the theorv of causation which is different 
from the earlier one. They have based their argument on 
the text. The Brhadaranyaka states : 


asya mahato bhütasyani$vasitametadrgvedo . 
yajurvedassimavedah. II. 4. 10. 


(The ‘Rgveda, Yajurveda, Simaveda and Atharvaveda are the 
out-going breaths of the great Being.) This is the essence 
of the Brahma sutra: Sastrayonitvat / I. 1.3. (Brahma -is 
the cause of the Veda.) 


The material causal view is akin to the vacana view of 
the ‘twelfth century. There is difference between the efficient 
and the material causal views. The latter view is a sort 
of synthesis of the Mimamsa view and the Naiyayika view 
which is accepted by both the Advaita and the Satsthala 
schools of thought. But both the schools of thought interpret 
it differently. “Тһе former school adumbrates vivartavada where- 
as the latter school accepts the paripimavada which is different 
asit does not approve of the asatkaryavada or the theory of 
illusion or imposition of the Veda on Brahma. Thus though 
both the schools accept the material causal theory they differ 
from one another. 

There is another aspect of the word called * indriya likhita’, 
which may be translated as sense-word as against the Veda or 


* Liagalikhita jiona mi Ba ОРОМОЛ. This is 
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transcendental-word and very important {уре of word. Senge. 
word attracted the distinguished mcdern Western thinkers like 
Wittgenstein, Bertrand Russell, and others. The Sense- word, 
States Wittgenstein, is а larp:r&e-psmo -which distinguishes 
itself from all other language-gerves. The special class of words 
refers to inner events. The further. explanation of the sense-word 
is very important from the point of view of comparison with 
that of Satsthala school. According to Wittgenstein no criterion 
of truth can be applied to them. So it is no name-word as there 
is no criterion for its proper use. It is not a part of any language- 


| 


game. It has no function. It has по task to perform. Itis | 


also in no way an assertion. In such case logical condition is not 
. being satisfied. It is the same with Bertrand Russell when he 
distinguishes it as *primary occurance' different from *secondary 
occurance’. Another modern metaphysician is Strawson who 
Says that 'a sentence' is different from *the usesof a sentence in a 
statement’. The above pairs are very important logical classifica- 
tlon of word into sense-word and name-word which have 
different connotations. They mean what the ‘nirvikalpa’ (inde- 
terminate) and savikalpa (determinate) in connection with 
‘pratyaksa’ mean respectively. Sense-word acquires, in the 
latter sense, a rew status which is being a part of public langu- 
age. So it is clear that if sense-word asan utterance is like a 
nirvikalpa pratyak sa, the name-word is like a savikalpaprat- 
yaksa in Indian Nyaya. 


Wittgenstein in pointing out the logical status of name- 
Words makes it clear that the sense-word is not to be treated as 
assertion’. Because this implies logical status which really 


svalaksana and simanyalaksana. 

А : as ‘utterance’ or ‘sense-word’ in... 

Witt n: “рп y Ar 
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‘name-word’ in Wittgenstein; ‘secondary occurance’ in Bertrand 
Russell and ‘the-use of a sentence in a statement’ in‘ Strawson. 
To put the same in the language of psychology, it is ‘sensation? 
and * perception’ respectively. This isa very, broad wey of 
showing the resemblances. 

The peculiar connotation of the term." Sruti’ as found: in 
the vacana literature helps to distinguish from the connotation 
as found in the orthodox. schools. I -have distinguished and 
pointed out why the SivaSarnas made such a distinction. 1 have: 
also traced such a use in the pre-Basava literature as an-evidence 
іп support of my argument. The role of *samaya' in the 
pramana Sastra of. Satsthala -school is not..only shown to be а. 
pramana but also its due place. In.doing this:I. have given-a his- 
torical background of.*samaypramága! so that one-may better-: 
know the changes that took, place in due course of time -and:- 
also the dialectical value recognised by the varcanakaras - 
of the twelfth century. I have also pointed out the new distingui- 
shing feature of Sabdapramana as understood by the Vacana-* 
karas which is unique and first of its kind in its long history that 
belongs to pre-Basava era. The new feature of- Sabdapramanav. 
is thatitisa “Sabda without human element i. e. jninastasabda? х 
or ‘ tanilladagabda '. This is a.great change..brought about in 
the characteristic feature of Sabdapramana which cccurs in the +: 
writings of Vidyaranya, a distinguished Vedic scholar of. Karna- 
tak that belongs to post-Basava ‘period while .dealing with the 
Sabda. So itis the genius of the mystic. thinkers that ` excludes . 
the human comrosition from the word and recognises aptly 
that it is the apauruseyatva or the word of Linga.” E 

It is necessary to know what the commentators like‘ “Sripati 
Pandita and Gubbiya Mallanarya did ja this connection ; ; Sripati: - 
Pandita while dealing with Brahmasütra (i.e. Sastra yonitvat ! . 
and also with Sabda: iti chennatah prabhavat Bra tya Kanama sii i 
bhyam ! ) has given an account of Sabdapramana as.already `- 
stated. But his treatment does not point out all the new fea- ._ 
tures as pointed out here and also there i is no such classification ,. 


Which i&sboyn Jg Ibi feratenpat.of pramana. So his treatment 
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of. $abda does not show how the change took.place in the conno- 
tation of'Sabdapramiya. Therefore the treatment in this book 
is new andalso an, independent investigation. Even then it 
-cannot be stated that itis final one. But this gives me a pre- 
paratory training fora still deeper investigation. Му recent 
publication on Diágnága is a good testimony of the broad pers- 
pective.with which I made a “beginning to help myself to take 
up this difficult job Pramana as such. ‘Satsthala schooli s 
unmerittedly neglected:branch of an Indian School of thought 
jas stated by Prof. К. B..Kulkarni in. a letter to me as back 
ёв 1971. This new: contribution made by the Satsthala school 
to theTndian dialectics із, therefore, of: historical value shown 
asinthisbook. “This is interesting to those who are intersted 
in this school -and-also in the contribution of the kind made to 
the Indian philosophy. The kind of treatment as found in this 
book needs further detailed investigation for which this isa 
prelude, 


It pleased ‘Gurudeva Ranade to utter these remarkable 
words ‘in his opening’ lecture of a series of “Lectures on 
Karnatak Mysticism” arranged under the auspices of Karnatak 
University in the year 1954 — “When I was reading *Sünya- 
sampadanc', I wondered whether a camprehensive volume could 
not be written about the mystics after the manner of such 
eminent Platonic scholars like Jewett and Barnet. It is a 
Very extraordinary work.” 


These inspiring words coming from ‘one of the great 
mystics of modern times’, as Н. E. Dr. D. C. Pavate writes in 


seven years and i : 
text. CC-0. Jsontributed my humble share i} dranslating the 
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I was in contact with Gurudeva Ranade їп connection 
with the study of mysticism апа cherished an idea of doing 
research in Viraiaiva mystic tradition. He is one of the great 
inheritors of the tradition of the ‘strand of Acaryas’ through 
the saint Gurulingajangama. Gurulingajangama was ‘a great 
Lingayat’ whose disciple was ‘a great Brahmin’. Gurudeva 
states : I am particularly interested іп Siddhagiri and 
Kadasiddha hills, simply because the saint of Nimbargi had 
his initiation from a saint called Muppina muni, who Jived 
about the year 1810 in Siddhagiri; and who was in the 
Kadasiddha line.* It is in this.great mystic tradition Dr. В. D. 
Ranade was reborned who made himself a. wellknown 
mystic-teacher in the line of Nimbargi saint which led him 
progressively “ia the onward progress of the one common 
religion for all humanity." Gurudeva’s mystic-resort (Asrama) 
is at Nimbal in Bijapur District. : 


I contact Н. Н. Kumaraswamiji another Virasiva saint 
that belonged to the strand of modern saints. He was pleased 
to know my sincere and dedicated zeal for learning and research. 
He used to tell me to work on Vacana literature, when I was 
studying ViraSaiva philosophy under him in the year 1963-65 to 
prepare myself well for the task. It is the blessings of H- H. 
Kumaraswamiji that led me in the difficult journey of my pureult 
of research. Dr. R. R. Diwakar is another scholar who made a 
comparative study of Vacana literature with whom I am in 
contact since long. I meet Dr. К. С. Hiremath now and then 

"who is one of those that dream of. buüding a system of 
Satsthala philosophy on the lines of Modern Western Philosophy. 


* “Ав 1014 you at the begianing... belongs to to the: great saint, 
Revanasiddha, Those who have studied the history of Virafaiva 
religion know that there sre two strands in the development of 
that religion, namely, the strand of the ‚Асагуаз and the strand of 
modern saints. Revanasiddha is regarded as one of the carlicst Acaryas, 
xt Those who live near Kolhapur may know that Revanasiddha is 
Connected with the great saint Kadasiddha.”" — Pathway to God in 
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I prepared a research plan on Sünyasai pádane and showed 
it to Prof. R. B. Kulkarni, who is one of the disciples and the 
students of Gurudeva Ranade, in the year 1971. He approved 
the plan and wrote: “....Tam glad that you are taking deep 
interest in Vira$ iva philosophy - a branch which unfortunately 
neglected. A proper estimation cf its contribution to philosophy 
is quite necessary." Не kiadly further advised me not to ‘ake 
along leave to workout the planas itis very undesirable in 
these hard days. I must thank him for the fellow feeling and 
the guidance. Dr. К. С. Hiremath was е kind enough to see 
my. manuscript with g:eat interest who is ceeply interested in 
research work in Viresaiva literature, Vaisnavism and Jainism. 
He is using all the available resources to provide opportunities 
to the students of literature to work in the fields. 


Н. Н. Vijayamahantaswamiji of Chittaragi Sünyasimhasana 
peetha, Jike Nimbargi saint, is another great mystic of the 
time. He belongs to the strand of modern saints who worked 
for the socio-religious reconstruction of Vira£aiva religion by 
contributing to the renaissance movement of modern Karnatak. 
He worked in collaboration with H. H. Hanagal Kumar- 
swamiji. Like Nimbaragi saint he also had great Brahmin 
disciple called Ramaraya of Hireotageri who wrote his 
biography. H. H. Vijayamahantaswamiji had his centre of 
activity at Ilkal in Bijapur district. The present head of 
this peetha "H:-H.. Mahantaswamiji is kind and learned 
swamiji who. dedicated. all. his energies to the-.cause of 
Vira$aivism.' He kept open his library for. my study and 
guided me in traditional matters and mystic lore. He is kind 
enough to encourage the plan of working on the mystic tradi- 
tion -of the twelfth century. Another swamiji is Н. Н. Sada- 
sivaswamiji of Hanagal who is «iso interested in the building 
up e B EU ed мыш. He too encouraged me. I acknow- 

My respectful salutations are dus to H. Н. Tapasw.ji 
Kumaraswamiji and Н. E. Dr, D. C. Pavatc who gave me a 
golden oppartudite«o ds! езе Сене РҮ EA Чё "Philosophy 
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in the Karııatak University. Both of them were kind enough 
to encourage me to make a constructive survey of the Viragaiva 
mystic tradition. I made use of the vacanas that could help 
me to clarify the meaning of ‘Sinya’ and ‘Sabda’ which will 
give a clear picture of the kind of wo'k in which I am 
deeply engrossed, This opens ms a vast vistas of metaphysical 
study that could bə done ia a still deeper manner. My 
object is to build up a kind of Anviksiki that could be 
discerned in the sayings of the Sivasaranas required for the 
acceptance of this tradition as a school of thought. This isa 
long felt need. I know my short commings better. 


I thank Н. E. Shri Sukhadia for his encouragement, and 
the authorities of the Karnatak University for their response 
there to, I express my thauks to Dr. T. M. P. Mahadevan for 
his valuable foreword. І acknowledg: my thanks to Dr. 
Gopikamohan Bhattacharya, the Dean, Centre for Indic Studies 
of Kurukshetra University who wrote а learned introduction 
to my book. I acknowledge my thanks to Dr. T. G. Kalghatgi, 
the Head o: the Dept. of Philosophy, Karnatak University 
Dharwar, who kindly wrote his valuable preface to my bock. 
My thanks are also due to Prof. Menezes, Mr. Bredford and 
М.г B. T. Shettar who went through my manuscript. The Book, 
however, would not have come in this nice manner, were it not 
for my friend Mr. Ghanalinga Manavachar to whom I offer 
my thanks. 


I thank the proprietor of Mahantesh Printing Press and the 
working staff for their pains taken in bringing out the book in 


the present form. 


16-5-1973 
Kannada Adhyayana Peetha, V. S. Kambi 
Karnatak University, 
Dharwar-3. 
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Vowels 


anusvara 


visarga 


Cousonants 


SCHEME OF TRANSLITERATION 


Devanagari ¥ Эт $'g m ж MUI gH at 
Kannada © Ga ә е ел BW WA DHA tuts B 
Roman à 8 i ju Û г т eéaiooau 


Davanigari 4 
Kannada eo 
Roman ай 


Dévanágari $: 
Kannada e 


Roman ah 

velars = Ww TW & 

(guttural) d à n $ V 
ka kha ga gha йа 

palatals TS KF ¥ 7F 
sod ® бр e 
ca cha ja jha îa 


retroflex z 3 € € 
(cerebral) 8 d d d » 
ta tha da gha ya 


dentals quatum 
3 888 3 
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xxviii 
labials 4 Ча ¥ FH 


38 چ‎ o w 
pa plia ba bha ma 


semi-vowes | xv IZ q 
о зво z 
ya ra г Ia va 


sibilant a 
f 9 (palatal) 
$а 
sibilant q 
™ (retroflex) 
sa 
sibilant qT 
х (dental) 
sa 
aspirate چ‎ 
© 
һа 
lateral = 
9 
Ja 
‚ conjunct a 
5 
ksa 
T ; 
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CHAPTER I 


The religious history of India during the eleventh and the 
twelfth centuries is seething with the spirit of enquiry. The 
masters іп the field who appeared earlier created ап intellectual 
ferment that gave birth to the revolutionaries in the field of 
metaphysics and mysticism. These two great strands, that made 
a unique contribution to the cultural life of India, had their 
centres in the different parts of the country. One of them 
was at Kalyana. Kalyana was a capital of Kalacuryas. It 
had been since the eleventh century the centre of Virasaiva 
religious activities. For the Dandanayaka of Bijjala's father, 
namely, Kondiguli Kesiraja was an eminent Viragaiva who 
wielded influence." He is supposed to be one of the powerful 
personalities of the time. It was here in this capital that 
Revanasiddha spent some of his time. He is one of the 
brightest luminaries of the spiritual firmament of Viraégaiva 
saints. He was ап enlightened travelling mystic who served 
the cause of Vriasivism. Srisailapitha that is situated in the 
mount Srisaila was an active centre of Virasaiva culture at 
the same period of time. It was dominated by a great acarya 
called Candragunda Sivacarya who initiated distinguished 
Davara Dasimayya into Satsthala. He was sent to spread 
Viragaiva philosophy and religion. Dasimayya on his tour 
encountered people belonging to other communities. One of the 
events that highlights his victory is this, that he initiated 
Suggaladevi who was the wife of King Jayasimha of the 
Chalukya dynasty. The latter lived from 1018:1042A. D. 


Kalyana was his capital. ? 


1 Dr. M. M. Kalburgi, Sasanagalalli Sivasaranaru, pp. 40-43. Sirigannada 
Prakashana, Kannada Vibhaga, Karnatak University, Dharwar. 1970. 


2 Kapatrala Krishnarao, Karnatak Samskriti Adhyana, p. 3. 


Usa Sahityamalc, Mysore 1971. ; Е 
3 DrP.G. Halakatti, Dasimayyana Vacanagalu, introduction, Bijapur, 1936 
Dr. M. M. Kalburgi, Sasanagalalli Sivagaranaru, pp. 38-39. 
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Thus we see that South India in the eleventh century wa 
full of religious activities. The distinguished Viragaiva mystiq 
prepared a very good climate by their dedicated work and 
extraordinary spiritual abilities. So when Basavanna, in whom 
unparalelled mystic qualities were combined with politica] 
power, entered the field it was almost miraculously possible 
for him to turn out such work in the field of mysticism, 
philosophy, literature and the social life. The central part of 
South India became a centre of enchantment for pilgrims. So 
saints from different parts of India hailed and settled. All of 
them sought admission into Viragaivism and they became 
eligible to obtain entry into the portails of Anubhava Mantapa 
to take part into the debates that were going on in the 
Anubhava Mantapa on religion, ethics, yoga, philosophy. No 
single individual other than Lingayata was allowed to enter 
the gates of the Anubhava Мацара. “ This is evident from the 
practice and preaching of Viragaiva saints. The permission 
to learn paravidya is not given to the lower subcastes in the 
Vedeic Hindu Varnasrama according to Manu. But it is given 
in almost all the Agamic Hindu religions and it is not peculiar 
to Viragaivism. Even in such broad minded Agamic religions 


4 There are writers who belicved that there was no restriction for entry 
into Anubhava Mantapa and to take part into the discussions. But 
this is quitc contradictory to the fact. For it was a rule that those who 
were not having Linga on anga (i. c. body) could not be allowed to 
enter or participate in the debate. This does not mean that the people, 
who desired to. follow the religion that was practised’ by the Saranas, 
Were not allowed. This is something that is to be noted. For there was 
no practice. of converting those who were not Hindus; or those who 
belonged to lower subcaste to the higher subcaste of the Hindu religion } 
Perhaps this might have forced People to presume that it is Viragaivism 
which knew no barriers Of caste, creed, sex and so on, as every membe! 

тау choose the vocation he likes and at the same time learn the mysti¢ 

lore, paravidya. There is some wrong notion about Hadapadappan® 

in some of the writers that he Was a barber. This is also contradictoY 1 

to the fact. For he was not a barber but one who served tambul | 

according to the Viragiva literature cf C. p. Uttangi, Anubhavé E 


Мадара, pp, doi Какааайсбаһуа!ман# Багу war, 1955. 


na 
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we sea subtle distinctions. Paiücaratragamas allow even parih 
or antyaja to learn parividya. But the initiation does not give 
him all the social facilities that the highest religious man 
has in this religion. If on the other hand he is initiated 
into Viragaivism or the religion of the later phase of Agama 
(Agamanta) he does. It is this that may be said to be 
democratic in spirit. Therefore it is rightly pointed out 
by Dr. R. D. Ranade when he writes that one of the chief 
aims of that institution was to democratise religion." Thus the 
democratic spirit is found inherent in the religious thoughts 
that constitute the texts. This practice was strictly brought 
into being in day-to-day life. It is the Anubhava Mantapa 
which is the fountainhead for both the theoretical and practical 
sides of religion. Itis in this sense that all the distinctions 
of caste, creed and sex were wiped out. We find discussions 
on such matters as work, mystic lore, place of guru in mystic 
life, texts and the personal experience, relation between God 
(Linga) and devotee (Anga), prasada (grace) and Karma (action), 
unificants that unify the organs of sense, objects of sense, 
the organs of action and the divinity in all the phases of the 
personality of man, theory of mysticism and the practice, 
the distinction between gods and the realised person and 
soon. Thus we havea rich store of the knowledge of these 


| Subjects. Therefore Anubhava Mantapa is supposed to be 


the place where “highly philosophical discussions on the 
theoretical and practical aspects of Reality took place, and іп 
this sense Anubhav Mantapa resembled the court of King 
Janaka of the Upanisadic times."* So the historical Anubhava 
Mantapa was the heart of the Saranas of the time. We have 
Not only the discussions that took place in Anubhava Mantapa 
where only Viragaivas participated, but also the debates 
that took place outside the Anubhava Mantapa between 


5 Dr. в. р. Rande, Pathway to God in Kannada literature, р. 310. 
Bharatiya Vidyabhavana, Bombay, 1955. | 
6 Dr. Ranade, Pathway to God in Kannada Literature, р. 310, Bharatiya 
Vidyabhavana, Bombay, 1960. 
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Viragaivas and non-Viragaivas, such as we sometimes find in 
Sunyasmapadane. Therefore Sunyasampadane gives a more 
comprehensive picture of the debates of the time. So in this 
sense Sünyasampádane provides us with more material and 
more important material. 


The term Anubhava Mantapa is used in another sense, 
where Anubhava is the Brahma Mantapa is the abode. There. 
fore Anubhava Mantapa is the Abode of Brahma or Linga. In 
other words the human body is supposed to be the Anubhava 
Mantapa. This interpretation is seen in the sayings of the 
Virasaiva Mystics. This is explained by Dr. R. D. Ranade 
If the former presupposes the socio-religious idea of the cult the 
latter presupposes the personal religious idea. Thus the 
Anubhava Mantapa gives two types of religion and their 
synthetic view. We find both the forms of religion in 
Sünyasampadane. This is one of the aspects of the Sinyasam- 
padane. There is another part of the picture of the work 
under study. This is also very important from the point of 
view of metaphysics. 


It is true that there are no independent works on Anviksiki 
in the sense of logic and dialectics in Viragaivism. There isa 
single work called ‘Karanahasuge’ i. e. division or classification 
of categories which refers to the other part of Anviksiki. Dr. 
S. C. Nandimath states that the work * Karanahasuge ” is 
called from Vijayabhairavi Agama as mentioned in one of the 
manuscripts." Viragaivammrta mahapurana (7-3-12) up hok’ 
the same. This work, therefore, is not in that sense of the term 
Anviksiki. But we have commentaries on Brahmasütra and 
Vadakanda Virasaivinanda сепа rike. The former are written,by 
Srikantha Sivacarya and Sripatipanditaradhya and the latte 
is written by Maritontadarya. They help us to understand the 
nature of bothlogicand dialectics. The term ‘vada’ is what is 
known as dialectics, dealing with arguments (vada ), sophistty 
— wi 222 


7 Ed. А.К. Puranik, Cennabasava Sahit ji казап 
Hafiieabadangpyswadi Math Collection. Digitized Bi Nora r | 
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(jalpa ) wrangling (vitanda), fallacies (hetvabhasa), quibbling 
(chala), far-fetched analogies ( jati), and a point of defeat (nigraha 
sthàna). But in this work Maritontadarya deals not only the 
dialectics but also logic in so for that he deals with the logic of 
ethics and religion. To add something to this the study of 
Sünyasampádane is necessary which consists of the records of 
the debates that took place during the twelfth century either in 
the precincts of the palace of Basavesvara at Kalyana or outside 
it. It is this that gives us a kind of Anvikgiki as understood 
by the Satsthala school of thought. This removes in a limited 
sense the remark that it has no Agvikgiki of its own and hence 
it is no school of thought. A special study in this direction is 
yet to be made by the modern students of philosophy to show 
that what kind of views on perception ( pratyakga ), inference 
(апшпапа ) and testimony (Sabda) are developed by the 
thinkers and in what sense they differ from the rest of the 
schools of thought. This is a very important part of 
Anviksiki. 


The dialectical discourses in ancient India were conducted 
by learned people. It was one of the religious duties to partici- 
pate in religious debates. It was in the days of the Brahmanas, 
Aranyakas and Upanisads that the risis took part in the debates 
on religious matters out of which Anviksiki-the science of àtma 
ог vastu and the science of reason- grew. These debates on 
such highest matters were conducted by selected people who 
were qualified and the others who were not fit were not allowed 
to participate in the debate. Hence it was called rahasyavidyà 
or upanisadvidya. We come across such councils in the 
Вгаһтапав, Aranyakas, Upanisads, Buddhist and Jaina reli- 
gious literature. This tradition was kept burning throughout 
the ages. We see such councils at work during the eleventh 
and the twelfth centuries in Karnatak and the adjescent states 
in south India in particular and in India in general as this type 
of activity knows no barriers. The council may consist of two 
persons or innumerable meritorious learned persons. These 


councils were called Sivanubhava gosthis. 
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These Sivinubhavagosthis ` were held.at holy centres, at 
maths? (houses), in public places?, before the king'?, in 
temples'': These were the places traditionally accepted by 
all the.schools of thought for the last thousands of years, and 
this practice is one of the features of the Anviksiki. Choosing 
a place for debates on religious, philosopical matters, thus, was \ 
on the part of the people an ethical rule laid down by 
Anviksiki.*2 Kalyana became a famous centre to which people 
from different parts of India flocked together. For Basavanna: 
the primeminister to the King Bijjala was the leader who gave 
prophetic turn and popular appeal to Viragaiva religion, and 
it was in his house’ at Kalyana the Sivanubhavagosthis were 
conducted. Kalyana’ is in the district of Gulbarga. At the 
portals of this spiritual assembly, every earnest seeker after 
divinity brought, in all humanity, his own spiritual experience, 
and occupied the place in the assembly to which his spiritual 
experience entailed him'? The hall where the Sivanubhava- 
gosthis were conducted is called Anubhava Mantapa later on. 
“In this Church of Religious Experience, every member consi- 
dered his brothern greater {һап himself. For the residence of 
the members, caves cut in hillocks were constructed within the 


— 


8 i) Ed. Dr.P.G. Halakatti, Sinyasarhpadane, 
Bijapur, 1930. 
ii) Basavarajadévararagale as quoted by Dr. M. Cidananda Murthy, in 


: Sdnyasarhpadaneyannu kuritu on p. 142. Mohanaprakasana Mysore, 
1962. 


Muktüyakkagalasampüdane, 


iii) Ed. S. S. Basavanal, Basavannanavarasatsthala vacanagalu, p. 103 


Dr. M. M. Kalburgi, Sasanagalalli Sivasaranaru, p. 44, 
Sirigannadaprakasana, Dharwar, 1970. 


10 Ibid. pp. 92-93. 


11 Dr. М. Cidananda Murthy, Sünyasaripádaneyannukuritu, p. 143, 
Mohana Prakasana, Mysore, 1962. 


12 Guiseppe Tucci, The Journ 
lise ; al of the Royal Asiati ict Great 
Britain and Irland, p. 456, 1929. : obsit 


13 Dr.R.D. Ranade, Pathway to God in Kannada literature, pp. 309-10, 


Bhavans Publications, Bamkasi1063ection Digitized by eGangotri 
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radious of a few miles from the Mantapa and the ruins of which 
are still found within the precincts of Kalyina”!4 [t was this 
religious Academy or Council which provided the opportunity 
for personal contact between these members of the religion. 
In this sense it wasa stable institution established firmly - a 
fountainhead of deep religious experience from which the people 
drew inspiration. The vacanas were written by Sivasaranas; 
and were read at the time of Sivanubhava gosthi or Anubhava- 
gosthi. They sometimes simply narrate the experience and а, 
times clarify the concepts which are answers to some of the 
questions raised in the council. It is for this reason the people 
rightly recognised that it isin the Anubhava Mantapa that 
religion, ethics, mysticism and philosophy were written for the 
first time. This shows the high place it enjoys in the minds of 
the intellectual people of Karnatak. We have a parallel example 
in Greek philosophy. “It was organised apparently on the 
lines of Pythagorean order. Apart from this it was first real 
school of Greek philosophy, for no more than tentative begi- 
nnings had been made before. Master and pupils together 
comprised a religious guild which was dedicated to the Muses... 
The pupils lived in a small houses scattered about the garden 
of the Academy.” 15 : 


The religious Council consisted of truthful people, people 
who are pure of heart, self-realised people, great seers, eminent 
Sivayogis, those who gained experience of God, those who have 
Sivalinga as their breath of life, those who have united with 
Sivaprasida and padddaka, those well versed in Sivacara, 
those accomplished in Sivàgamas.'* Тһе entrance to the 
council is forbidden to those who are non-Virasaivas and also 
those who have not Istalinga on the body. The participants 
14 Rev. C. D. Uttangi, Anubhava Мацара, р. 15, Karnatak Sahitya Mandir, 

Dharwar, 1955. Heard. : 
. 15 Edward Zeller, Outlines of the History of Greek Philosophy, pp. 118-9, 
Routledge & Kegan Paul Ltd., 1960. 
16 Sünyasarnpádane, V. 34. Е 
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have to wash their feet before they could enter into the Assem. 
bly Hall and have to perform the Istalinga worship in order 
to enter into the discussion. Each should have a vocation 
which is necessary to have personal experience by performing 
the work in the purity of heart, word and deed. Such persons 
alone can contritute the personal experience to the fundamen- 
tal fund of wisdom that was accumulated in this spiritual 
centre. This was compulsory, for it was this that could purify 
the senses of knowledge and the organs of action. The purity 
of the senses of knowledge and the organs of action was pres- 
cribed by the schools of thought both orthodox and heterodox. 
So this comes under the logical method in the extended sense 
of the term “ logic ” as it is used by one modern logician. 


Sünyasampádane deals with two types of pramànas since 
it accepts these alone to be the proper source of valid know- 
ledge. They are indriyalikhita and lingalikhita. Indriyalikhita 
is the word for the organs of sense. Lingalikhita is the word 
for God. This is consistent with the definition of the Anvikgiki 
which is stated in the Nyàyasütra of Gautama : 


pratyakságamaiah iksi tasya anviksanam 
anvikgà tayà pravarta ityanviksiki 


( Anviksikà isa reconstruction of what has been attained 
through perception and (agama). ànviksi is so calied because 
it adopts that as its method.) 


The term word (likhita) means knowledge in both cases 
according to Sünyasarpádane. One is superior to the other, 
namely, the Lingalikhita i. е. divine knowledge to indriyalikhita 
i.e. sense knowledge. For they prefer divine knowledge 
(Liagalikhita) to sense knowledge (indriyalikhita), So the 
Anviksiki according to this School is the same that is accepted 
by Nyayasiitra of Gautama. Yet there is a difference betwcen 
the Satsthala School's view of agama and that of Gautama’s 
view of Agama. In the latter case God's word i. e. Agama iS 
not the samme Bs eat ofitbecLüsgalikhiteetFopdmothe case of 
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Nyaya God and man cannot be identified, whereas in the case 
of gatsthala school of thought it is possible. “Lingalikhita' is, 
therefore, no different from that knowledge whcih comes from the 
pure heart of the devotee. Self-realised persons’ words are the 
Agama where there is the absence of ego. It is, therefore, 
mantra. This is divine perception. It is this that distinguishes 
it from Nyaya sutra. The “Lingalikhita' may also be compared 
with the Agama as accepted by Advaita, Visisthadvaita, 
Purvamimamsa and pre-Dinnaga logic of the Buddists and 
the Jaina view of Agama. The other part of the Anviksiki, 
namely, the dialectics, is to be shown as present in the debates 
that are recorded in the Sinyasampadane. This is also ап 
important part without which the Anviksikr cannot be 
completed. It demands study by the modern students of 
logic. Thus we have sufficient material for the construction 
of Anviksiki in the traditional sense of the term in accordance 
with the Satsthala school of thought. This is опе of the 
challenges that we meet when we go to make а philosophical 
study of the Siinyasampadane. А deep study of the work in 
this direction makes a contribution to Indian logic; one can 
also locate it in the history of Anvikgiki that was developed 
during the eleventh and the twelfth centuries. 
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CHAPTER II 


_ “ It is a very extraordinary work. The dialogues in Sünya 
Sampadane are planned very much on the lines of Platonic 
dialogues."— Dr. В. D. Ranade. S 


The work under study, Siinyasampadane, is the essence 
of the teachings of the mystic-philosophers of the twelfth 
century. This book of mystic discourses.is.an unique contri- 
bution to the Indian philosophical literature that was made by 
the Kannadigas.1 Kannadigas just like Buddha taught the 
mystic-wisdom in the regional language. The literary form 
used by the mystics to express their experience is. known 
'vacana'. Vacana is a short pithy-saying that could be put. to 
tune very conviniently and was sung then as to day. So they 
are also called *gitas'. These, vacanas are arranged in the form 
of discourses which constitute the present work. 


The plan of the book, Siinyasampadane, was conceived 
by Sivaganaprasadi Mahadévayya for the first time who lived 
during the first half of the fifteenth century.? So there is a 


1 (i) Kittle's Kannada Dictionary, Kannadiga is he who has one eye of 
Visnu in his foot : Siva (KK. 4), Paramgsvara (Ss. 5)- Vol. П p. 368 
Madras University, 1969. “к: 

(ii) Siva has eye of Visnu in his foot says Akkamadévi in one of her 
vacanas. . 


(iii) Tr. Dr. S. C. Nandimath, Dr. К. C. Hiremath, Prof. A. Menezes. He 
who has eye іп the foot is the Sarana of Gohésvara, Sünyasarhpüdane, 
Vol. I. Ch. III V. 22. Karnatak University, Dharwar, 1965. 

(iv) R. ¥. Dharwadkar, Modern writers state that Kannadiga is Siva. 
Kannada Bhasasastra. 

2 (i) Dr. в. C. Hiremath, Sivaganaprasadi Mahadevayy's Sanyasarhpadane, 
p. 9, Karnatak University, Dharwar, 1971. 

(ii) Dr. L. Basavaraju, Sivaganaprasádi Mahadévayya, Preface, Manasagan- 

RD npadaneyannu Kuritu, p. 44 

ii) Dr. M. Chi urthy, Sünyasampü | „р. 44, 

& ie aD The Buddha’s teachings also were 
edited by Buddhists only after hundred and more years. 
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considerable gap of two hundred years between the actual dis. 
cussions that took place and the planning of the work. There 
are others who followed him and edited the Stnyasarh pádane 
thinking that the preceding work did not cover the other 
problems. Therefore there aré as many as four Siinyasarkpi- 
dane in all.? ` The nature of editing. Sunyasampadane is’ quite \ 
different from the editing the works as usually is done to day, 
The difference is the difference of method and the material 
used. Therefore this work makes а new history in the field’ by 
introducing the kind of approach which is peculiar in editing 
the kind of material and the topics. The other editors are 
Keiicavirangodeyaru, ' ‘Gummalapurada Siddhalingadevaru, 
Gülüra Siddhaviranáryaru. The works of these three and that of 
Sivaganaprasadi Mahadevayya are available today. But’ the 
scholars in the field mention опе more author Halagedevaru.* 
The work of this author is not available so far. i 


The editing work of the vacanas was in progress since .the 
days of the vacanakaras. And the writing work was given the 
most important ' place by the Sivasaranas of the twelfth 
century.3 The historisity of the art of editing goes to pre- 
Christian era and was not a new thing to them and also they 


Se ee А 

J The scholars differ as to the number of versions. Sume say that there are 
as many as five; whereas others state that there are only the four versions. 
The research work is still Boing on. The work under study is the final 
version. 

4 (i) Dr. R. C. Hiremath, Sünyasarhpadane (Sivaganaprasadi Mahadévayya) 

р. 3, Karnatak University, Dharwar, 1971, E 

(ii) Prabuddha Karnatak, Vol. XV. S. No. 14 P. 6, Mysore University as 


quoted by Dr. R. С. Hiremath Sonyasarhpadane, p. 3, .Karnatak 
University, Dharwar, 1971. : 


(йі) Dr. M. Cidananda Murthy qn д ا‎ 
уазагпрада ..35 
Mohan Prakasan, Mysore, 1962. р ап kuritu, p.35, 


Tradition, One may also sec the same contention in the Older Academy 


2: ethics of Sophists by RRllereollection. Digitized by eGangotri 
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were well-versed as they had the training in the philosophical 
literature, the Nigamágamas.9 The important traditional educa- 
tional centres were already in existance in such places like 
Kudalasangama where Basavanya had religious education and 
was well-versed in Nigamagamas, which is clear from the 
sayings. Allama had the deepest knowledge of Nigamagamas 
and the educational centre in which he had his education was 
not far away butin the vicinity of his birth place, namely, 
Ballegavi. Ballegavi was an.important centre of both orthodox 
and heterodox schools of thought, where he had his education. 
He too had the deepest knowledge whose views on the vedic- 
gods and the supremacy of the Saiva religion as depicted in 
the Vedas are similar to that of Dr. A. B. Keith, Pigott, 
Sharma and others. The Sivagaranas were well aware of the 
types of metaphysical or dialectical activities that were going 
on during their previous ages in all the schools of thought 
which needs special research in the vacana literature. I tried 
to point out the change the Sivasaranas brought about in the 
field of pramanas as understood by the orthodox schools of 
thought during the twelfth century." The centres of education 
were not only in Karnatak but also in Telagunadu. Kedara 
was a principal centre of education in Krtayuga, Varanasi in 
Trétayuga, Virüpáksa in Dvapara and Srisaila in Kaliyuga 
states Basavanna.® It was Basavagna, who gave prophetic 


6 The terms such as gangevaluka samarudraru and vedic view of the supre- 
macy of Rudra could be traced to Satapatha brahmana and the RK. Yajus, 
Sima and Atharva respectively. 

7 Dr.M. Chidananda Murthy states in his book Sanyasarhpadaneyannu kuritu 

that there are no links sometimes or consistancy in the 

he does not give reasons and also 
The kinds of logic introduced 
by thestudents of the history 


on page 133, 
discourses of the Sünyasarhpádane. But he 
thecontexts. So they are sweeping remarks. 
in the discourses could only be pointed out 
Of logic. - 
(i) Ed. S. S. Basavanal, Basavagyanavara vacanagalu, 

Associaton, Dharwar, 1962. 
(ii) The some of the centres of education quoted : by Жерен vik ЧӨ 

Pontifical seats of ViraSaiva rel e time immem 

ding to the tradition. 
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turn and popular appeal to the Viragaiva religion, as 
Dr. S. Radhakrishnan remarked,? a philosopher-primeminister 
tothe king Bijjala arround whom the distinguished mystic 
thinkers clustered' and worked for the furtherance of the 


Viragaiva religion and philosophy. 


Virasaivism as a Satsthala school of thought is the highest 
culmination of the Agamic thought just as the Upanisadic 
thought is the flowering of the Vedic ideal. Almost all the 
aspects of philosophy, religion, Yoga and ethics of this school 
of thought find place in twenty one Chapters (Sampadanegalu) 
of the Sünyasampadane. Just like the Upanigads these 
chapters consist of monologues and dialogues. This school of 
thought was not only well-versed in the Vedic and Tantric 
types of yoga but also synthecised them both. There is the pro- 
duction of a new kind of literature called ‘Uddharanis.’ This 
type of literature is a great contribution to the world’s Tantric 
literature made by the Sivasaranas. This literature makes 
use of the circles, squares, figures and the nyasas and mudras. 
The explanation of Sambhavimudra was done with a help of 
the vacana that is found in the Sinyasampadane. So they 
were quite familiar with this sort of yogic science. The term 
“Uddharani' is made use by Adayya'' who is one of the 
distinguished Sivasaragas a junior most contemporary of 
Sivagaranas of twelfth century movement. Thus the contri- 
bution to the allsided development of the school of thought 
is unique both in form and matter. Apart from the Uddharani 


9 Ed. H. R. Sakhare, Lingadhirana cendrike, foreword. Lingaraja College, 
Belgaum, 1942, 

10 (i) Earlier to Basavanna Kondaguli Kesiraja, who was Virasaiva, worked 
as a prime-minister to the king Vikramaditya VI did to Virasaivism 
which helped the work of Basavanna. 

(ii) This reminds me of the Platonic theory of Philosopher king. 


11 Ed. Chennappa Uttangi, Adayyana Vacanagalu, P-17, V. 32, Murughamath 
Dharwar, 1955 The Vacanakira makes use of the term “Cakroddharana” 
Which is one of the subjects of the Uddharane 
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and Sinyasampaidane there are other types of edited literature 
called sthalakattusahitya which may be compared to the 
Tripitakas in Budhism. These are based on the mystical, 
ethical and metaphysical principles just as the Tripitakas are 
based on the ethics, religion and metaphysics. These are the 
chief forms of the literature edited: Sthalakattu, Sünyasampa- 
dane and Uddharani. 


The very title of the book demands clarification. This is 
made clear by the translaters of the Sünyasampadane in the 
preface to the first volume of the Siinyasampadane : “Тһе 
exact meaning of the title of this compilation presents the 
first of many problems the student has to encounter on his 
way." 13 бо the problem of the title is the subject matter of 


pages. 


If we make a survey of the titles of the books on orthodox 
religion and heterodox religion we have three types of the title 
generally. They are the names of the personal God or the 
names of the vehicles of the personal God or the highest meta- . 
physical category. We аге concerned with the latter type of 
the titles of the books. They are Veda, Upanigad, Brahma, 
Sünya, Satshtala, Dharma andso on. The very titles of the 
kind are enigmatic or beyond the comprehension of ordinary 
understanding. Even then one cannot but attempt to under- 
stand the nature of the principle, which is used as a title of the 
book and in what way it is used significantly. Е 

There are two books of the same title, namely, ‘Sanya.’ 
One of them belongs to Mahayana school and the other to 
Viragaiva school. The full title of the work on Mahayana 
budhism is © Sünyasamhità ". The subject matter is the 
worship of the Sünya. -Itis in Oriya language which is the 
fusion of Mahayana buddhism and Siva-Sakti cult or Tantri- 
kism. The fusion was dueto the influence of the missionaries 
of the Siva-Sakti cult during the eighth ‘and the nineth centuries 


th and Prof. A. Menezes, 


= س‎ 
1 = . R. C. Hirema 
2 Tr. Dr. S. C. Nandimath, Dr. Dharwar 1965. 


Stnyasarnpadane, Vol. I, Karnatak University, 
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іп Orissa.'* **Sünyasamhità " in Oriya literature is a Work 
of Virasimha a Tamil. As brahma is the highest metaphysica] 
category іп the Upanigads so also Sünya is the highest meta. 
physical category in both Viragaivism сапа Маһауапа 
buddhism. The worship ofthe Sünya or Brahma is not the 
worship of the Deist's God. So the nature and function of 
Sünyaas an object of worship differ and the religion too. So 
the titles give the precise meaning to the subject matter of the 
works. 

The title of the work under study consists of two Parts: 
'Sünya'and “Sampadane”. Тһе term“ Sampiadane" has a 
number of senses : Chapter, collection, teaching, investigation, 
- dialectics, self-realization, attainment, spititual gain, testing, 
etc. This brings to light the importance of word and the 
theory of meaning. A word may stand for certain factin life 
‚аз wellasideas.. The ideas may not necessarily and does not 
‘Stand for customary meanings.'* So the meanings ennumerated 
above in connection with ‘Sampadane’ cannot be found in 
dictionary. The meanings appear in a quite different manner. 
Allamaprabhu is of the stand that the many senses lead to one 
Word or one word consists of multiplicity when he says!" 
Gohéévaranemba lihgavanaridabalika, gitavellà ondu māti- 
појави. (All the vacanas are in one word when one realises Linga 
called Gohésvara). Brahmasitra also states : tattu samanvayat// 
(All the words -seek their meaning in one word ‘That’ or 
Brahma’). } 214 
,, Allamaprabhu is one great wise man of the time like 
Socrates who puts questions to clarify the ‘words. Throughout 
the work Allamaprabhu is ‘busy in putting questions and 


AA . 
13 Dr, Mayadhar, History of Oriya Literature, pp. 31-33 and 70 Chief Editor, 
,. Oriya Encyclopaedia Sahitya Academy, New-Delhi 1962, 
14 Ed. Adrienna and Keith Lehrer Theory of meani inti 
1 DC» 
Englewood cliff, New Jersey, 1970. i/ ТЕ egi» 


drike, р. 13 . « Vel 
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clearing the meanings of guru, linga, jahgama, prasáda; yoga, 
bhakta and so on which mean one thing, namely, Sünya. 
Therefore sampàdane means dialectics or clarification of the 
concepts. One may see.the dialectical development, from simple 
questions to the development of Systematization or theory of 
thought in one sense and the dialectical theory of the universe 
or cosmos as in Hegel in another. \ 


Sampadane means spiritual gain. Because the highest end 
either of pindanda (microcosm) or of brahmanda (macrocosm) 
is the realization of the union of айра and Linga ( devotee and 
God) which is. nothing but becoming the Absolute. So 
Sampádane is spiritual gain. Sampadane is teaching or 
enlightenment. Allamaprabhu removed the difficulties whenever 
and wherever the Sadhakas were met with predicaments. This 
is clear when Allamaprabhu faced himself with the predicament 
of initiation. It was none else but the voice from within 
resolved the difficulty. So it is bodhe (i. e. enlightenment) in 
case of Allamaprabhu. In the second, third, fifth, sixth, seventh, 
twelfth, fourteenth, fifteenth, sixteenth, eighteenth, nineteenth 
and twenty-first chapters the $агапаз faced with the 
predicaments relating to the experience of the forms of Sünya. 
Therefore * Sampadane " means enlightenment and teaching. 
So Gulüra Siddhaviranna states that it is “ Paramanubhava 
bodhe ”, where * paramanubhava ' means the supreme-brahma 
and * bodhe ' means enlightenment. This term “Paramanubhava 
bodhe” issynonym of “Sunyasampidane”-Sivaganaprasadi Maha 
devayya gives a number of synonyms of the term Sent 
They are “Mata” i.e. view point or dargana; * pravardhana ” i.e. 
enhancement of the knowledge; where Sunya is knowledge; 
“samarudhasangraha” i.e. the possession of the store of 
“ sarvacarasampattu, “ that is the wealth of all good discipline 
іп accordance with the religious texts of Viraíaivism where 
* Sinya “is * Sarvacarasainpattu;’ ‘ sampádane " descen ot 
the Stinya; * sampādane ’ is * tantra i or Я samhita О 1 ur 
* Sampádana ^ is a vidya like veda vidya or puranaviaya. 
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as Veda, Nyaya, Purana, etc. were being cultivated by specialists 
who derived their names after the Sastra or Knowledge in which 
they were experts, similarly the Sampadana vidya was preserved 
through succession of teachers and pupils who studied this 
$àstra. Thus the word *Sampàdane' has meanings of 
philosophical value. 


The other part of the title is‘ Sunya.' This is very 
important concept which forms the central teachings of the 
Satsthala school of thought. The term Stnya has a great 
history in the Indian philosophical thinking. This, as Dr. R.D. 
Ranade points out in one of the senses of the term бапуа, 
occurs in the philosophy of Gorgias-an ancient Greek thinker, 
In its negative sense it predominates the teachings of Yajnavalkya 
a distinguished Upanisadic teacher which is known as the 
famous 'netivàda. Ther2fore * Sünyaváda ’ is * nétivada '— 
a metaphysical method or view point of the Upanigadic 
thinking. 


When we survey the Indian religious, moral, mystical and 
metaphysical literature and the works on secular subjects like 
mathematics we find that number is primarily the metaphysical 
symbol. We may take for example the number “zero” that 
embraces the infinite and finite i.e. the biggest of the big and 
the smallest of the small. It is both “is” and ‘is not’. Soit 
is Alland None. It is All because it is that category which has 
All the particulars. ftis None because it is not one of the 
particulars which it has. Therefore it is said to be transcendental. 
Thus the arithmetical figure is made use of to understand the 
nonempirical ог supra-empirical Being. Hence it is rightly гесов- 
nised by the students of Indian Philosophy that arithmetic serves 
the purpose of metaphysics, Zero is called Bayalu i. e. space 
or Void. This is the ground of the physical space and also all that 
it Contains. So Saranas say that it (zero, Bayalu) is * Bayalinge 
Bayalu.' The Upanigadic Sages spoke of this greatest and 
at the Same time the smallest Being: © andraniyanmahatd 
mahivàn, |Fhisis.a:sfatementiháxciitasey ЗӘФӘР псе of the 
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kind that cannot Бе translated into the empirical statement. So 
it is said to he supra-sensible and supra-empirical Reality. The 
Reality is self-born. It is the ground and goal of the evolu- 
tionary process. Thus the zero as an arithmetical category has 
metaphysical functions. So also as a geometrical category, 
namely, space (Bayalu), it has metaphysical functions. Hence 


both the arithmetic and geometry are said to be raised to the 
status of metaphssics. 


The meaning of * Zero ' is both positive and negative. So 
also the methods are of two kinds. Thev are positive and 
negative. As the Sünya is used by the metaphysicians so also the 
positive and the negative methods are used in metaphysics. 
Both heterodox and the orthodox schools of thought used the 
methods. Satsthala school of the orthodox schools, makes use 
of the positive and the negative methods. The representatives 
of the methods are Basavanna and Allamaprabhu respectively 
as Cennabasavanna states. 


The view point of great Sarikara, an advaita-vedantin, is 
characterised as а Siinyavada. Не is the propounder of the 
negative method. So some of the Indian thinkers called him 
a covert or disguised Buddhist (pracchannabauddha). Allama- 
prabhu is a philosopher who adopted a negative method 
in contrast with Basavagna who accepted the positive method. '* 
The philosophy either of Yajiavalky or Allamaprabhu is not 
theeristic philosophy of Gorgias. So this philosophy is in the 
words of Dr. R. D. Ranade a positive philosophy of Plato and 
Aristotle.17 

“India revels in the exploration of the significance of’ 


the numbers. It occupies an important place in aimost all 
walks of life. The slogans such as ‘ondu eradu béku müru 


16 Unferbuda  Basavannakonda, illembudanallama RU Tm 
Dr. Р.О. Halakatti Sunyaasarhpadane, Ch. ҮШ. 2. Bijapur. 1920. 


17 Dr. R.D.Ranade A Constructive SUE Upanisadic philosophy, 
te 926. 


р.82 Oriental Book Agency, Poona. 1 
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nalku ѕаки’ – (one and two are wanted, three and four 
are enough) are seen wherever our eyes are cast. This marks 
the significant use of the numbers in the reconstruction of 
modern India. The basic notion that lies under such slogans 
is this that the wants should be few and at the same 
time happiness should be more. The growth of the individual 


adds to the growth of the nation. This is in accrodance 7 


with Bharatiya ancient ideal, namely, the restraint or 
selfcontrol. The ideal, peaceful, rich social life is the result 
of such life. This is how the number concept works in changing 
the course of life. So the number concept, one may say, 
synthesises the secular and the spiritual life. 


The ethical sphere is another important aspect of life 
where the number coucept is aptly used. The numbers five 
six and seven are supposed to be auspicious numbers. The 
number five represents the Sila or auspicious behaviour both 
in social and international life. So do the numbers six and 
seven. There aresix prohibitions declares Basavanna. They 
are: steal not, kill not, speak not lies, .be not absorbed 
in self praise, be not jealous of others, despise not others. 
There are six enemies of man against which man is to be 
guarded. Thus the number concept assumes an ethical 
importance. 

Yoga is a science that makes use of the numbers since 
long. The numbers eight, six and five аге such numbers 
that are used in yoga: astanga, sadanga and that of райсайрё 
are the yogas. Thus the numbers are used to designate the 
yogas. The numbers are also used to name the cakras OT 
adharas. There are six types of unificants that bring 
union between Linga and Anga. The numbers have an 
important role to play in this Spiritual science. 


. Theology is another field where number plays an 
important role. One may state that there is no theology that 


poss not m ake use Qf-themumbersbothoincWesti and East. 
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The numbers such as zero, one, two, three, five and six are 
very important numbers that play a significant part їп the 
explanation of the nature and functions of gods. The spheres 
of gods have their own numbers. The theological lores 
have special numbers. 


We find the numbers in cosmogonic range as they are 
introduced significantly. Sünya (Asat), one, two, three, five, 
six, etc., have the power to evolve the world. Zero (Sünya) 
in Satsthala school is said to be the primordial substance. 
It is said to be beyond our comprehension. There are schools 
that accept earth, water, fire, air, space, as the primary 
substances and call them by numbers. We find this sort of 
use both by ancient Greeks and Indians. Even the expansion 
and the contraction as a process of evolution and involution 
are shown by numbers. In this connection the number two is 
used to signify pravrtti and nivrtti. This is the way down and 
. the way up according to Heraclitus. The individual is said to 
be six (Satsthala) are five (Pancaskandha) in Virasaivism and 
Buddhism respectively. 


The geometrical concept also is used as the primary 
substance. This is Bayalu. There are different types of 
Bayalu. They are the bayalus (spaces) of mind, body, etc., in 
Vacana literature.)? Тһе text under study quotes the 
vacanas where the concept of Bayalu in its different uses 


is found. 


Both. Sünya (Zero) and Bayalu (Space) are said to be the 
goal of man. The whole process of Nature according to 
Satsthala school is aiming at Sünya. One becomes Bayalu 
by ‘uniting with Bayalu. It is also called Nirbayalu state. 


tates that he who knows the 
d substracting is free from 
an innermost potential of 


Sri Nijaguna Shivayogi S 
simple arithmetic of adding anc. 
the bonds of life. The number 15 


18 Bertrand Russel used such concepts in his works. 
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the dynamic things. In this way the special importance of 
the numbers is philosophically interesting. 


“Ав to the numbers, there is one outstanding only which 
alone fulfils this purpose completely because of its wides 
import and impact. It is the number and symbol Zero. Ay \ 
positive and negative numbers are inherent in it. The 7 
concept of Zero hasits position in all branches of Indian 
thought, primarily in metaphysics and cosmology, secordarily 
in mathematics and science. Zero is the transition-point 
between opposites. It symbolises the true balance within 
divergent tendancies. Zero has now taken on, in a more 
deepened and philosophical way, the functions earlier assigned 
to the number....zero is the, productive АП and None, the 
matrix of positive and negative, of addition and substraction, 
of generating and destroying capacities." states Prof. Betty 
Heimann. The number in its temporal and the spatial 
concepts has wonderful implications. 


The etymological meaning of the word “Sinyam” wil 
be of much use to understand. K. F. Brugmann in comparative 
Grammar derives two senses from the single root, ‘Sun’, 
namely, excessive, the swollen and also the void.'9 This is 
beset with difficulties. Because the two meanings derived | 
from a single root are positive and nagative. So it seems 
to be paradoxical for the philologist. He may not deny that 
the Sünyam and the Sünya are the derivation of the single | 
root. But he defies or is reluctant to accept the interconnected 
meaning. They are the same for the Indian logician and 
metaphysician essentially which is not acceptable for the | 
Western logician. This is so beause the Western logic adhers | 
to definite single, distinct number, whereas the Indian 108 
dwells on one basic mathemadcal notion: the АП and 


————__________—_—— 


19 Purana, Vol. Il, No. 2 : uu. Ез 
Treat July, 1961. Алдык Kashiraj Trust, Fort Raman { 
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No-number, the Zero. Zero is the sum, and more than the 
sum, ОЁ all single perceivable phenomena. 10 


A special feature of almost all the major Tantric ( Agamic ) 
schools is this, that they make use of the concept of Sinya either 
in the metaphysical sense or in the mystical sense. According 
to Vaisnavism, it is astage when Visnu is about to create the 
world but has not yet started creation.21 Sanya in Kashmira- 
Saivism is a state of latent urges, which are not yet active.?2 
These two schools use it fora reality lower than the highest 
Reality. Ѕӣпуа for these two schools is a state of experience 
which is indeterminate and without form. Sinya in Saivagamas 
is the Absolute;?? in Buddhism it is the highest Being.?* 
Virasaiva mystic philosophers say that the Siinya is termed 
differently in Tantra and Vedanta. Sinya in Vedanta is 
*Pragava. * Sünya' according to Tantra is * Hakara.’25 
There is no difference between the two. Siinya has as many as 
ten synonyms which is called Suddhaprasada.29 


Saivagamas and Vacanagamas tried to. understand the 
kernel of the universein numbers. They followed the Veda 
which is the precursor of the number philosophy and mysti- 


20 Betty Heimann, Facts of Indian Thought, pp. 151-52 George Allen 
& Unwin, 1964. 

21 Ed. Dr. S. Radh-krishnan and Dr. P. Т. Raju, The Concept of 
Man, p.269 George Allen an Unwin Ltd., 1960. 

22 Ed. Dr. К.С. Pondey Bhaskari, Vol. Ш PP. 210-11 The Prince of 
Wales Saraswati Bhavan Texts. 1954 

23 Ed. Sri Prabhuswümigalu, Ganabhasita ratnamale, p. 91 Murugamath, 
Dharwar. 1948 

24 Dr. S. Radhakrisan Indiann Philosophy, Vol. I- pp. 662-663 George 
Allen and Unwin Ltd., 1956 

25 Ed. Sri Chennamallikarjuna Muktüügana kantahamale mattu Jyóti- 
rmaya garhbhavi, p.17 Saddharma deepika Granthamale. ; 

26 Nijaguna Sivayogi viracita Satika ürusüstra, Paramarthaprakasike, 


р.3. Karnatak Book Dept. Ballari. 1929 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


24 Philosophy of the Siinyasampadane, Уо], L 
cism?7. The Rgvedic seer in the East and Pythagoras іп the 
West? are the first practicants of the number philosophy and 
number mysticism. * Eka'in the Veda is being given the 
dimension of the Reality,*° whereas Pythagoras has given the 
space dimension to the numbers.?9 Тһе Satsthala school of 
thought like Veda accepts the fundamental doctrine that the 
cosmos is the evolute of Zero or Sünya. As we see that the + 
Rudra became the Absolute of the Upanisads so also Уе 
‹ Ека ' became the Zero of the Tantra ( Agama ). 

This is very clear from the fact that the Agamas are the 
essence of the Veda as stated by the Agamas?' and also 
from the inner evidence of the Rgveda and the other Vedas. 
A rk in the Rgveda which is ascribed to Vasistha and addressed 
to Rudra states that the Rudra is the father of the three 
worlds.5? So it is the one that is the ground of the universes. 
In other words it is the one that became many. This line of 
thought is carried out in the later Vedas. Yajurveda (x) states 
that in the beginning there was one (Ekorudra ). Atharvaveda 
gives the status of the Absolute and all the transcendental 
powers are attributed to “Eka” which is termed Vratya.33 


27 Tr. Max Muller, The Upanisads, Pt. IT p. ХП Doyer Publication 1962. 


28 The Fundamental doctorine of the Pythagoreans is the proposition 
that the nature of things is number. Outlines of Greek, Philosophy, 
p.35 Routledge & Kegan Paul 1950 


29 Rgveda, I. 1964.46 

30 Robert Adamson, The Development of Greek Philosophy, p.23. 
Calcutta. 1908 

31 Ed. Topigi, Tantra sangraha, p 14 Murusavirmath, Hubli. 


32 tryaribakarh yajimahs  sugandhirh pusthivardhanarh / urvarukamiva 
bandhananmrtyormuksiya māmrtāt/ / Rev. ҮП. 59. 12 (We adore the 
father of three worlds, Tryambaka of auspicious. Fame, increaser of 
fullness and strength. May I be detached from Death like cucumber 
from the shell (or the Stem), not from the Immortal T. V. Kapalishastri 
Further lights : The Veda and Tantra pp. 191-192 Shri Aurobindo 
Ashram Press, Podicherry. 1951 


33 Atharvavéda, XV, i, 1,6 
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This is the Absolute of the Upanisad.. This is a fully developed 
idea of Absolute in both transcendent and immanent аѕресіѕ.3+ 
This is ‘ Brahma’ says Umahaimavati. This is, therefore, said 
to be * Tadvan' and * Upanigad.** This Rudra, who is beyond 
this, is formless and nameless ( Aripar, anamayam ).?? This 
Rudra is опе only.?* That Rudra alone is all this, what has 
been and what will be.?* This idea may be supplimented by 
the Rgvedic idea of Rudra. That Rudra has sway over both 
heaven and earth i.e. physical and supraphysical states of 
cosmos??. They are under his control which developed into 
that sort of train of thought in the Agamas by describing the 
ultimate Reality as follows: 


utpadyate liyateca lingesmin sacarácaram 
niralambamidam sarvam nirilambaprakasitam 
niralambamidam krtva niralambobhavisyati 
vy6makaram mahàsünyam vyapakam yonabhavayet 

. ..ye dhyayanti paramíünyam niskalam niravasthitamt0 


ahameva jagatsrasta punarmayyeva liyaté 
ahamevasthalam viddhi....41 ; 

antah Sunyam bahih Sūnyar $ünyà dasadisa 

sarva &йпуа nirakaram nirdvandvam paramam рабат? 


34 Svetasvatara Upanisad, III. 2, 4, IV. 12 

35 Kéndpanisad, IV. 1, 6, 7. Umahaimavati and Svétdsvatardpanisad refer 
to the same thought and describe the Rudra. ` Umahaimavati is wife of 
Siva says Max Muller. Upanisads, Pt. 1.р. 151. Same is the view of 
Dr. &. D. Ranade ; 

36 Svétasvatara, ILI. 10 

37 Ibid, III. 2 

38 Ibid, ШІ. 15 

39 Rgveda, VII., 46.2 : 

40 Ed.S. A. Topigi, Tantrasangraha, pp. 106-107 jnan 
Sts 22, 23; 43 Murasavirmath, Hubli. 1914 ' 

41 Paraméévara tantra, Pat. VI. 7 

42 Ed. Sri Prabhuswamigalu Ganabhasita ratnamale, 
Dharwar. 1948 
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liyate gamyate yatra yetayena sarvam caracaram / tadeliügami. 
tyuktam lingatatva paráyanaib!?. This “Eka? or Rudra idea 
of the Vedopanigad developed into the incomprehensible idea 
- of the Absolute as Siinya in the Agamas. Siinya, therefore, in 
the number system of the Agama represents ‘ niravaya '-an 
unmanifested state of the Absolute. The term Sünya is one of 
the most difficult concepts in the history of Indian philosophy. 
This term is interpreted variously. Sünya, according to sore, is 
nihilistic principle; whereas according to others it is eternal, 
ineffable, transcendental and immanent principle. It is 
said to be milabrahma (i. е. root-Absolute). It is supposed to 
be Maya for some and the highest value for others. 
According to Virasaivism itis niravaya which is the primary 
substance. The Being evolved out of this niravaya or Sanya 
and it is called Sünyaéakti. It is consciovs-force (cit-éakti). 


The theory of evolution accordiug to this school has 
three stages. The evolution is called Sinyalinga srsti. The 
three-stages of the evolution are as follows : 


1) Sarvasünya niralimba srsti Causal form 
2) $йпуа nirülamba srsti Subtle form 
3) Nirmala srsti of Isanyamirti gross form 


This is according to Allamaprabhu as stated in Muktangane 
Kanthamale and Jyotirmaya Sambhavividya. This is how the 
number philosophy reached the final Stage of monistic 
thought. Agama used ‘chipher’ to symbolise the Reality. 
Had the Greeks known the ‘ Zero’ they would have made use 
of it state the historians writing on the development of the 
Greek philosophy. This may be compared with the ‹ Asat’ of 
the Rgveda, Brhadaranyaka, Chàndogya, Taittiriyopanigad and 
Taittiriyabrahmana, The method and meaning of the Agamas, 
thus, agree with the Vedopanisadic. 


43 Prabhudevaru Kalmath, Lingalilavilasacaritra, p.13 Murughamath, 
Dharwar. 195% amwadi Math Collection. Digitized by eGangotri 
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But this school of thought differs with the number school 
of thought called the Sankhya school. The numbers, though 
common to both the schools, differ in their meanings 
(i.e. artha-the object or reality represented by the number 
symbol). This school of thought knows no ‘one’ but ‘two’. 
The ‘two’ are the ultimate numbers in the Sankhya school 
of thought. They represent *prakrti' and ‘purusa’ categories. 
Therefore this school is dualistic or pluralistic. There are 
two numbers in Satsthala school of thought also. They are 
reducible to one which in turn turns to ‘Zero’. But in Sankhya 
school they cannot be reduced to one as they are ultimates. 
Therefore the ‘two’ in Sankhya and the two in Satsthala 
school of thought arenot the same as some one modern 
scholar thinks today.*4 The Vacanigamic ‘One’ and the Vedic 
and the Vedantic ‘One’ means sat, chit and ànanda. This one is 
the ultimate orthe highest metaphysical category in the Vedic 
and Upanisadic thought, whereas in Satsthala school of 
thought itis notthe ultimate category. This One disappears 
in the Sünya. This Sünya and Asat of the Rgveda are same. 
This is clear from the study ofliterature.*5 It is here in the 
realization of Non-Being we have the suggestion for the 
idea of Sünya. The metaphysical counterpart of Asat is 
recognised in the Absolute or Void of the Buddhists. It is 
to beremembered that the conception of the primary Void 
or Night could be met with even in Greek Philosophy in the 
theory of Epimenides.*° 


44 Sri 5. S. Bhoosnurmath, a retired Professor in Virasaiva Philosophy in 
the Dept. of Kannada К. University, compares both and states that they 
are same, Sünyasarhpadane, Vol. IIT. intro. to V. 25 Ch. УШ. Karnatak 


Univeisity, Dharwar 1969 


i i ii) Ed. Dr. R. C. Hiremath 
45 (i) Allamana vacanacendrike, p. 1, V.5 (ii) 
Satsthala јпапаѕататсіа, pp. 6-12, V. 10-16 Murughamath, Dharwar 1962 


(iii) Rgveda, X. 129. 
46 Dr. R. D. Ranade, A Constructive Survey of Upanisadic Philosophy, p.82 
Oriental Book Agency, Poona 1926 
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Thus the Sünya in Viraaivism is the positive principle, 
It is the highest category of Satsthala school of thought, 
This forms a part of the title of th: book and is the subject 
matter of the text. So Sünyasampádane has а good number 
of meanings that suggest the dimensions of the ' subject 
matter that need expositions from different standpoints 


according to the subject matters. 


It is the doctrine of evolution that brings solace to the 
human heart!” as propounded in some of the philosophical 
schools the origin of which is found in the beginning of the 
birth of. philosophical thinking both in the Western and the 
Indian worlds of thought. 


There are monistic thinkers in the West as in the East 
in whom the idea of evolution dawned first as there are 
dualistic thinkers in whom it occured. Anaximander and 
Empedocles are the advocates of the two schools of 
evolution respectively among Greeks. The nasadiyasiikta and 
the other one that advocates the dualism are parallel, examples 
as depicted in the Rgveda in Ancient India. The Greek idea 
of evolution begins with ‘air’ as the substance which evolves. 
Therefore the course of evolution starts with the materi- 
alistic phase. This is more akin to the empirical view of 
some of the modern scientists (һап to the  transcendental 
view of the Vedic sages. 


The Virasaiva theory of evolution as depicted in the 
Sinyasampadane is similar to the one that is put forth by the 
Vedic sage ofthe Násadiyasükta. So this differs from the 
Anaximandarean monistic theory in a limited sense, whereas 
from that of Empedocles and of Sankhya view of Kārikā 
basically. The'asat of the Rgveda and the “Sinya’ of the 
text under study are similar in nature. The cause of the 


47 Bertrand Russell, A History of Western Philosophy р. 64, George Allen 
and Unwin. 1957 wadi Math Collection. Digitized by eGangotri : 
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evolution is not outside of the substance both in the ‘asat’ of 
Rgveda and the 'sünya" of the Satsthala school. It is called 
the germ of chit or conscious-force in the form of desire. 
This is the non-dualistic principle which gives rise to two 
ultimately. Both of them advocate satkaryavada leading to 
the transformation called ‘avikrtaparindmavada’ which is the 
same in Sankhya, even then there is a subtle difference as the 
cause i.e. efficient cause, is quite different in Sankhya from 
the material cuase. In this sense it resembles the Aristotalian 
view of evolution. But the Aristotalian theory of evolution 
and the Sankhya theory of evolution differ as each has its 
own purpose. The Aristotalian course of evolution is linear 
whereas the Sankhyan view of the evolutionary course is 
cyclic. The Virasaiva theorv of evolution like that of Aristotle 
is teleological. It is of becoming the Divine So the advocates 
of this theory state that the Anga becomes Linga. This is 
*avikrtaparinàma' whereas in Sankhya the transformation does 
not lead to that end which is effecient cause. It is that distinguishes 
both the Aristotalian and the Virasaivite view of “avikrtaporini- 
mavada’ from that of Sinkhya. There is another point of dissimi- 
larity that distinguishes the evolutionary process as propounded 
in the Sünyasampàdane from the one іп Sankhyakarika. The 
dynamism or motion attributed to Prakrti in Sankhya needs 
the presence of Purusa to set a change in the homogeneous 
dynamic process to heterogenous dynamic process. This 
is foreign to the Satathala school of thought es put fourth 
in the Siinyasampadane. The Sankara view and the Saiva- 
siddhànta view of evolution are the same as the evolution 
taking place in the Avidyà or Maya which in both the 
schools is jada (i. e. innert or nonsentient). The transformation 
in Sankara is ‘Vikrtaparinamavada.’ So It is in a sense 
‘asatkaryavada.’ +° Sankara reconciles this with the Advaitic 
stand by stating that it is an imposition 1n the sense of Maya 


— 


48 G. Vishnumurti Bhatta, Sankhyakarima, 
1959 855 


p. 14, Sharada Press, Mysore 
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This ‘asatkaryavada’ of Sankara differs from the Madhyamit, 
view. For in tke former case the evolutionary-substance jg 
Avidyà whereas it is Sünya or no cause in the latter. Like the 
Madhyamika, Satsthala school or the text under study states 
that the Sünya is the substance in which the evolution takes 
place. But both are not the same as the Sünya is ‘asaktarya’ in 
Buddhism and itis ‘satkarya’ in the Satsthala school. 


The evolution in Sankhya has two phases, namely, the 
primary and the secondary. The primary stage of evolution 
consists of twenty four categories. The secondary stage of 
evolution consists only of the result of the gross stage of the 
gross elements (mahabhitas). The secondary stage of 
evolution has no other process than the result of the gross 
elements. It is limited to the field of the results. One may 
make this point clear by giving an example of a tree which isa 
result of the five gross elements. Ifa tree is burnt it is not 
destroyed but turned to the state of the constituent five gross 
elements. This is the knowledge we have at this stage of 
evolutionary process. This stage cannot go beyond this realm. 
Beyond this stage is the primary stage of the evolutionary 
process that gives us the subtle forms of the gross elements and 
others. It is only in this stage the gross elements return to the 
subtle forms and still further back to the original source. So 
also the subtle states change to gross state at this phase of 
evolution. Therefore the primary stage of the evolutionary 
process is much deeper than the secondary stage of evolution. The 
evolutionary process takes place in three stages according to 
Satsthala school. The first stage is called the Sunyalingasrsti 
( Mahāliñga ). It isa stage of the growth of desire called ` 
Шері Saat lua took the form. This is the causal 
This is both rae a кен as алеи 
RUE NE zi Ng existence. It is the state ы 
eleven supramental far көлі е везе This cona С 
the evolutiona: "ор с Idea of forces is common 10 

Ty schemes of almost all h i hools. 
The above-stated two sta куше dadian se : 
in caribe Bhavaliriga.and-Pranaliiga 
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which are supposed to be the noumenon and the mystic-world 
resoectively. The mystic-world of forces leads to the third 
stage called Istalinga or Angasrgti. This is visible or Sakara- 
srsti whereas (һе Pranaliiga is Sakara-nirakara ог form- 
formless state and the Bhavaliiga is пігакага or formless state. 
So We have in Viragaivism quite different stages of the 
evolutionary process. The gross stage and subtle Stage in the 
Sankhya are the two stages of the gross stage in the evolutionary 
scheme of Satsthala school. The gross Stage according to 
the text under study consists of Arngatattvas. They are twenty 
four in number as in Sankhya, Saivasiddhinta or Sankara. 
The twentyfour subtle tattvas which are the! constituents of the 
primary stage of the evolutionary process in the ЅапКпуа?аге 
the constituents of the gross process'in the ‘Satsthala school. 
What is the secondary stage in the Sankhya school is grosser 
stage of the evolutionary process in the Satsthala school. The 
subtle stage in the Satsthala school has quite a different number 
of principles. They are eleven in number. They are Linga 
tattvas in the Satsthala school which we do not find in the 
Sankhya evolutionary process. But we have the same number 
of them in Saivasiddhinta. This group of eleven principles 
either in Saivasiddhanta or in Sankara are called Vidyatattvas 
or Suddhamayatattvas. The Vidya or the Mayatattvas are 
insentient tattvas which differ from the subtle tattvas of 
Satsthala school as they are not insentient. They are the subtle 
forms of the Linga or Chicchakti ( conscious-force ). There is 
опе more stage in the evolutionary proccess according to the 
Satasthala school as stated in the Sünyasampadane which is 
called the causal state or stage. This is foreign to the Saivasi- 
ddhanta or the Sankara siddhanta. It isthe stage where the 
difference of Anga and Linga vanishes in the union of both. It 
is called Sunyalinga or Mahalinga that disappears in Nisthala 
ie. Nostage. This is Sarva&ünyanirálamba tattva. This is called 
“Bayaluga ° іп the Sünyasampadane. Thus the monistic view 
Of evolution is maintained in Satsthala school systematically 
Which isan advance over $ankara view. Sankara did it by 
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introducing the doctrine of imposition artificially. Therefor 
Satsthala view of the Absolute is not that of Abstract Absolut, 
but of the concrete Absolute. The dichotomy of subject ang 
object is solved not by abstraction and reducing the world to 
illusion thereby but by ‘the one view advocated by th 
Existentialism as Jaspers conceives. This is the uniqueness 
about the theory of evolution as depicted in the Siinyasa mpidane J 


It is mechanistic either in Sankhya-or in Sankara-or in 
Saivasiddhant schools. Because the Mayatattva is jada i.e, 
non-sentient principle. But it is raised to semi-spiritualistic 
as the Puruga is reflected in the Mahat. The evolutionary 
process in Satsthala school is neither mechanistic nor semi: 
spiritualistic as in the above-said schools but spiritualistic 
process as the substance that evolves is not insentient but 
sentient. It is spiritual in another sense unlike Sankhya or 
Vaisésika or Sankara or Saivasiddhanta as the process of 
evolution is teleological. The purpose of cvolution of 
Prakrti іп  Sankhya ог of Maya in Sankara am 
Saivasiddhinta and of atoms in Nyayavaisesika differ. 
So also in Virasaivism. Except Satsthala school of thought 
the rest of them have no purpose in the strictest sense | 
of the term as the substance that evolves is insentient. So | 
the nature of it prevents one applying the term purpose 
The purpose is imposed in these schools. Ifthe purpose of 
evolution isto please the Purusa in Sankhya, it is to provide | 
a field for the multiplicity of the selves in order to remove j 
the malas: or taints in Saivasiddhànta. But itisto perform | 
worship of the self which is not different from the individual 
self in Sathala school. This idea is Upanigadic in origin as it's | 
found in Brahadáranyaka Upanisad as I showed elsewhere 


There are two evolutionary series in Sankhya. . They 417 | 
the psychicaland the Physical according to Sankhyakariké E 
of lévarakrisna. The psychical Series that are the inn! |. 
senses called antahkarana are not psychical in the real sen | 
OF the leon pat, arenacemitrelpn. Второ айдо, су are mo 
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different from the elements (tanmitra) as both of them are (һе 
evolutes of the аһайКага. Materially they are same. So the 


' difference is that of degree but not of kind. The psychical 


nature to the insentient matter is lent by the reflection of 
Puruga. The evolution of antahkarana and the organs of 
sense and action are the gross forms of the substance that 
gives rise to antahkarana which are subtle forms. The evolution 
is not of insentient substance as in the case of Sankhya. 
Therefore there is a distinction in the psychical and physical 
series of evolution. 


This is the theory of evolution of the doctrine of Sinya 
as stated in the Satsthala school of thought. There are 
difficulties that entail. They are of ethical, religious, and 
social nature. These need further investigation. 

The term * Sinya” occurs in the opening chapter ( The 
Prathamōpadēśa ) of the work under study. The context in 
which it occurs is very significant. For the yogic state described 
by Allamaprabhu and to which he introduced the gardener 
called Goggayya throws light on a vogic method quite different 
from the Karmayoga practised by Goggayya. The yoga taught 
by Allama also is called Karmayoga. A new event occurs when 
Allamaprabhu came across a yogi soon after’ he departed from 
the garden of Goggayya. It was here that the editor of the 
Siinyasampadane introduces a mantra of an Agamic text called 
Siddhànta-vàkya. It gives a vivid description of the trance 
of the yogi called Animisayya whom Allamaprabhu met. "The 
mantra that gives the characteristic features of the trance runs 
thus :49 4 
jirdhvasunyamadhassinyam madhyasünyam 

niramayam | 
sarvaginyamanabhasam samadhistasya 
laksanam ! 
49 Tr. Dr. S. C. Nandimath, Dr. R. С. аса e eee Bang 
sarpadans, Vol. I. рр. 78-79 prose 0 
ee, Dharwar, 1965. 
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( Void at the top, void at the base, and void at the centre; free 
from defect; all empty of mental appearances-these are the 
characteristics of one who is іп a trance-become an image 
absorbed in the trance of Reality). Allama finds newness in 
the trance in which Animisayya was absorbed as it opened new 
vistas in the spiritual realm which he found in the heart of himself. 
This forced Allamaprabhu to have initiation once again in this 
lore. He had the initiation in order to have the mystic-trance 
of the type Апітіѕаууа had so that he may undergo the 
experience as stated in the above quoted * Siddhanta Vakya °, 
This mantra gives a clue for the nature and the historicity ‘as 
well as the source literature of the $йпуа concept. 


Regarding the nature of the ‘ Siinya” as occured in the 
experience we have to go to the source literature that describes 
the yogic experience. The literature that deals with the descri- 
ption of the experience of $ün ya provides us with the historicity 
and the origin which are quite different from that found in the. 
literature called the Agamic literature of the Buddhists. This is 
а very important fact from the point of view of the concept of 
Sünya. . So the yogic method is an important way for knowing 
the Sünya. There is another method called metaphysical which: 
helps us to know the metaphysical nature, function and the 
origin of the concept Sünya. Both the methods are used by the 
text under study.59 The metaphysical method shows that the ' 
Reality is characterised by Sünya in one sense and it is the 
highest Reality in another sense. The following exposition 
makes clear these both the points, . namely, yogic and the 
metaphysical respectively. i 


cla o E aie EM 
50 Ibid Vol. I, p. 48; Ibid 1 | 
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that it is not accessible easily as the custodians of the Tantric 
manuscripts are not disposed to show them to the scholars. 
The other reason is that the largest, ‘valuable portions of the 
Tantric literature are lost or are destroyed due to either natural 
calamities or because of hostile people. These are some of the 
reasons why the research in the field is unsatisfactory. Even 
then this hopeless, discouraging task of tracing the source: 
literature, and depicting the characteristics of the 8йпуа as a: 
mystic experience and Reality and its evolution must not be 
given up. This could be done with the stray mantras that are 
found here and there in Vacana literature or Sanskrit works 
edited under different titles such as : Diksabodhe, Anadivira- 
saivasdrasangraha, Sivapuranas. Visnupuranas also will be of 
some use in this connection. The Tantric literature of the 
Sakti cult provides us an opportunity to have some insight into 
the matter. 


The first of the two methods, as stated earlier, is yoga”! 
which according to the reply to the question what is meant by 
Sünya is available. So it is with this aspect. of the Sünya we 
have to deal. Yoga is the practical side of both the. orthodox 
and heterodox systems. Itis only the Purvamimamsa system 
which is exceptional to this as the scholars in the field point 
out. Therefore Sanya as fact in the yogic experience occurs in 
almost all the systems. Тһе Saivism, Saktaism, Vaisnavism, 
which are Vedic in origin as the modern research depicts, 5? 
have Agamic literature in which the experience of Sünya is 
depicted. Saivism and Saktaism make use of the Tantra as a 
synonym for the term Agama. . Virasaivism borrows, sometimes 
the mantras not only from the Saivagamas but also from the 
Saktagamas usually called Tantras. This may be so because 
Viragaivism makes no difference between Siva and Sakti, while 


_—_ 
51 More about Yoga in Virasaivism will be 
` Philosophy of the Sanysarhpadane. 
52 Dr. S. Radhakrishnan, Indian Philosophy, Vol. II: 
ivism and Vaisnavism. 
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explaining some of the metaphysical notions and yogic experi. 
ences. The writers on Viragaivism refer to the Tantras such as 
Kularnava, Svacchanda. They make use of the Yamala texts, 
So the study of the Tantra literature throws light on the notion 
and experience of Sünya. 

The-yoga in its special sense is a science that deals with the 
nature and function of Cakras and the working of power that 
lies in the centre at the bottom. In Virasaivism it is called 
Linga$akti whereas in Tantric literature it is called Kundalini; 
Sakti. Saranas refer not only to six cakras which are classified 
into ürdhvahrdaya ( upper-heart ), madhya-hrdaya ( mid- 
heart), and adhohrdaya ( lower-heart ) They also speak of 
sahasrara which is above the three stories. They, again, give 
four more names of the four cakras. They are: Sahasrara, 
Sikha, Pafcima and Anu. They describe the experience 
therein.5? These are called the over-head cakras. Therefore 
the experience is called over-head or overmind and divine 
experience. According to Sivayoga or Satsthala the experience 
of Sünya occurs above the heart-triad. It is the experience where 
the function of the mind ceases. To put in the words of the 
Біуабагапав the mana Cmind) becomes ghanamana (the 
Absolute mind ). So Allamaprabhu states that the Sarana has 
no mind :54 i 


` mana unte marule Sivayogige ? 
( Fool, does a Sivayogi have a mind ? 
Has he a mind to merge it again ?... .) 


This change takes place as one leads along the central 
nerve, and has been enthroned in the thousand-petalled 
bower.55 This yoga, therefore, is called « amanaska-yoga `. 
————— 

53 Ed. Dr. P. G, Halakatti, Sünyasarhpádane, XVII, 15-25, Bijapur, 1930. 
54 Tr. Dr. S. C. Nandimath, Dr, В. С. Hiremath, Prof, A. Menezes, 


Sanyasarhpadane, Vol. I, p. 339, Ch, Ш, 122, Karnatak University, 1965 


55 Ibid. Vol. I, p. | i 
Dis ron 5,331, Cha 18 oltection. Digitized by eGangotri 


— 


II 
Chapter m 


This is an experience Which is termed as advaita different from 
Suddhadvaita of Sankara. The experience of Suddhadvaita 
сап be had in the Turiyavastha whereas that of * amanaska ' 
state in the Turiyatitavastha, This state of experience as 
depicted in the Sünyasampàdane is introduced to Siddharüma. 
It is traced to the second brahmana of the Mandalabráhmano- 
panisat by Mr. Shricennamallikarjuna іп the introduction to 
Paramayogamantragopya.30 Тһе mind becomes no mind 
(amanaska ). The same is also depicted in the Tantras. It is 
here the experience of Sünya occurs but not below this cakra. 
One may have more and more vivid experience in these over- 
head centres such as sikhicakra, anucakra and pascimacakra. 
Here is an explanation that is depicted in the Tantric texts : 


“ It is well known that what is figured as the pericarp of 
the thousand-petalled lotus within the crown of the head is the 
so called Brahmarandhra which is often referred to as Void. It 
extends through the Susumnànàdi down to the very bottom of 
the interior of the spinal column. If the mind rests in the 
Void it loses its restless nature and becomes a blank- a state 
usually known as unmani or Nirbijasamadhi. It is here that 
one attains to the realization of oneself as -ParaSiva above the 


-gunas. The Will Power and Supreme Nada emerge from this 


Source, Evidently, this Mahàsünya is identical with Vyapni.57” 


Therefore according to Svacchanda "Tantra Void (Sunya) 
is Brahmarandhra. So it is Sünya in the terminology of 


56 “na hi madanyaditi jata vivékah guddhadvaita brahmaha miti bhida- 

gandharh nirasya... sarva paripurna turiyatita brahmabhütoyógi bhavati 

` tarh brahméti stuvanti sarvalóka stutipütrah sarvadesa жеши, 

pParamütma gagané bindurh niksiphya sudihadvaitajadya ОЧКО ч 

yoganidrakhandananda padananda padanuyaniya ee Gaara 

taccánanda samudramagnd yoginó bhavanti maria a ‘Shiera. 
svalpānandah evarh praptindah paramayog! aer 5 

mallikarjuna, Paramayogamantragopy® р. 7, Haveri, ОТЕТ 

37 М. м, Gopinath Kaviraj, Journal of the Ganganath Jha Reset 
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Vacanakaras which is used for the gate of the sky. The багапау 
find their way in this hole of the sky for still higher over-heaq 
experiences and say that there is а bayalu, mahábayalu and 
nitbayalu which are Siinya, Mahasiinya and Nišśūnya. These 
terms are used synonymously: The terms Sakti and Sünya are 
synonymously used in Tantric literature as also in the Vacani- 
gamic literature. So the deep study in this: direction demands 
the attention of the erudite scholars in the field. - 

The Sünya-experience is an experience that occurs in the 
Sivayoga-practice according to the literature which could be 
traced to the Vedic and Tantric literature but not to the уора- 
experience as taught either by Hinayàna school or Mahayana 
school which are indebted to the Sivayoga as taught by 
Jaigisavya who lived earlier to Buddha himself. This is all 
about the Siinya as depicted in Yoga stated in Tantraliterature, 
and Sanya sampádane. : 

Buddhism is another school of thought that uses *Sünya" 
just like Vírasaivism which is one of the ancient Indian schools 
ofthought. So a comparative account helps to understand 
the points of view. Both the schools use the concept Sünya 
with a number. of Synonyms one of whichis the term ‘Kaya’. 
The ‘doctrine of Kaya’ is found іп both the schools. In 
Buddhism it occurs in two great streams of thought, namely, 
Hinayana and Mahayana The modern research throws а 
flood of light on the development of the doctrine of Kaya in 
Buddism. So also one may show the development of the 
doctrine of Kaya in Viragaivism in particular and Saivism in 
general. The source literature in Buddism is in Pali and 
Sanskrit whereas in Virasaivism it is in Sanskrit and Kannada. 
Lankavatara, Astasahaérika, Praj&üparamita, Abhisamayalan- 
karakarika, Vijfaptimatratasiddhi are some of the Buddhist 
Saas рпа есені be sae of Kaya wie 
Sanskrit and аа een Parameévara, Süksma, etc. ІП 
thala, Sünyasampàdane a uates harc. 
the doctrine of JJKàyawadi Math Collection. Digitized te da „gea 
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The fundamental idea that underlies the doctrine of Kaya 
is this that it is the uplift of the self by the self. Both the 
schools preach the doctrine : work out your own salvation. 
The doctrine of Kaya is consistant with this brave ideal which 
is the virtue of the self. This is Naigamic in origin according to 
ViraSaivism whereas it is Traipitakic in origin according to 
Buddism.59 There is the other side of religion which makes the 
points clear from another stand-point that. helps to know how, 
the original emperical idea is developed intoa transcendental 
principle. This is found in Buddism and Viragaivism. This 
is a religion taught for the layman. Kimur, TH. Stcherbatasky, 
and some others are of.the opinion that the Hinayana is 
meant for the ordinary people, whereas Маһауапа for the 
enlightened people.: Similar is the classification іп Viragai- 
vism according to the old texts; that the introspective type of. 
religion is meant for a section of the enlightened, whereas the 
phenomenological type is meant for the ordinary people. 
They are called Virasaivas and Māhēśvaras. 59 They are, in 
other words, Jahgama and Bhakta respectively. This is a very 
old concept as stated by Allamaprabhu which occurs in. the 
Sinyasampadane. 50 Тһе object of both the religions is to 
realise the highest Reality which is in each and in all. 91 

Hinayana in Buddhism bases its doctrine of Kaya on the: 
human personality of Buddha whereas Mahayana on.quite а: 
different conception, namely, essoteric. It is because ‘of this 


58 One may show that the idea is pre-Buddhistic as it is found in the Upani- 
sads; and it is also possible that it might have influenced the line of 
Buddha’s thinking. 

59 Ed. R. Karibasava Shastri, Siddhinta Sikhimani, Ch. IV. 

60 Ed. Dr. P. G. Halakatti, Sonyasarhpadane, Ch. XVII, 52, Bijapur, 1930 

61 “The goal of Bodhisattvas is to realise the Dharmakaya. Every being ын 
the Dharmakaya, or the Dharmakaya comprises all beings Sa уш s 
but as they are blinded by avidya do not realise this fact. " Be E 
sattva aims at is the removal of this avidya and the realization of the fac 
he is the same as the Dharmakaya.” Dr. N. Dutta, Aspects of Mahayana 


Buddhism, p. 128. Luzac & Co. London, 1930. 
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religious principle consisting of dharmas that it is stated to be 
Sarvástivada or Realistic school. The similar veiw is found in 
old Saivism and also in Virasaivism which is called the dcc. 
trine of *Astamürti". “ Moreover, we find neither in the Saiva 
siddhanta nor in Trika any trace of the doctrine which views 
the elements, the Sun, Moon and the Self (Atma) as eight forms 
of Siva, which is very prominent in’ Viragaivism.” 92 This 
eight foldness is reduced to six foldness and is named 
Satsthala, This is the technical term for the doctrine of Kaya. 
It is said to be satsthala, because the constituents are Six, namely: 
prthvi, appu, teja, уйуй, ākāśa and atm (earth, water, fire, air, 
Space and self). This doctrine of “Astamirtih' is very old. 
The origin of this is traced to the Vedic doctrine of Astavasus 
by the modern scholars.¢* In this sense it is pre-Buddhistic 
doctrine. Agamas preach this doctrine which are said to be 
the essence of the Veda.St No wonder that Virafaivism 
inherits the same which has its fountainhead in the Saivaga- 
mas. Due to this doctrine both Saivism and Virasaivism are 
realistic. The poet Kalidasa describes the elements that go to 
constitute the eightfold form in whose writings the philosophy 
of Virasaivism is supposed to be depicted systematically by 
way of suggestion.^* — Siddhanta Sikhimani, the quintessence 
ofthe Agamic ViraSaivism, states: 96 prthivyadyastamirtitva 
mi$varasya praktrtitah: (earth, water, fire, wind, sky, sun’ 


eee ш ш ЖЫ 
62 Dr. S. C. Nandimath, А Hand book of Virasaivism, p. 140 І.Е. 
Association, Dharwar, 1942 


63 Prof. $. V. Agarwala, Matsapurága—A Study, 

64 Vedasáro Sivagamah 

65 “The Present writer is of the opinion that the kernel of Viragaiva thought 
is almost as early asthe Upanisads, and it may be found in a more of 
less systematic manner by way of Suggestion in the writings of Kalidasa 
who lived in the early centuries of the Christian eara". Dr. S. N. 


Dasgupta, A History of Indian Philosophy idis 
University Press, 1955 phy, Vol. І, р. 46. Cambri 


66 Ed. N. R. Karibasava Shastri, Siddhinta Sikhamani o 
2 ani, pp. 131-32, St. 51. 
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moon and self are the eight constituents of the body of Siva. 
This is told). Marintontadarya, a distinguished commentator 
of Siddhanta Sikhamani, traces the doctrine of ‘astamirtih’ to 
the Brhadaranyaka upanisad in his commentary on the above 
quoted stanza. The mantras in the Siddhinta Sikhamani 
distinguish the Saiva conception of the metaphysical stand from 
that of the Viragaiva as the view-points are shown to be 
different. There are Vacanakaras like Urilingapeddi that follow 
the Agamic ViraSaiva train of thought. The works like 
EkottaraSatasthala also follow the same line of metaphysical 
thinking. Hence we find a distinction between the Agamic— 
Virasaivite thought and the some of the other Vacanakiras' 
thought. This is а very important fact to be taken: note of in 
the development of ViraS$aiva philosophy. Another point to 
be noted in connection with the Siddhànta Sikhamani and the 
Vacanakaras like Urilihgapeddi is this that they not only 
distinguish the Virasaiva point of view of Astamürti as found 
earlier to them but also tread a new path by reinterpreting the 
same doctrine in another phase of the development of their 
thought quite differently. 


The ancient àcàryas state that the lord Mahesvara is the 
universe-form (visva-rüpa) This view of the Agamas, they 
say, is a metaphorical view. This is the view of Urilingapeddi, 
Ekottaragatasthala and others. But from the deep study of the 
Agamic thought it is clear that the metaphysical thinking of 
the some of the Vacanakaras is more akin to that basic view 
point of the fundamental Reality as depicted in the Agamas. So 
we have two strands?? of thought there in. The Agama says : 


уізуат mahesvarabhavanadi tisthati | 
vigvatmatamupacarati yadagamaste 1 
se 


67 As quoted by Maritontadarya 
commentary to the stanza 10 of 


6 


and №. R. Karibasava Shastri in their 
Ch. X, of Siddhānta Sikhmani. 
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[О ! Mahegvara you pervade the whole of the universe. There. 
fore you are said to be the universe-form (vi$varüpa) States the 
Авта |. The mantras in the Siddhanta Sikhàmani are thusa 
help to understand the Kaya doctrine and its view as depicted 

in the literature of the twelfth century. / | 


So both the Agamic Virasgaiva and the Buddhistic Hina. Ў 
уапа views are the personalistic and are similar in this sense, 
The term Kaya and Mürti mean that they are composites of 
dharmas and the bhutas respectively. As Buddha is the subs- 
tratum so is the Siva (Linga) in Virasaivism. Therefore 
Realistic Absolutism. 

The another form of the doctrine in-Buddhism and - Vīra- | 
Saivism has common idea. It is found in the doctrine called | 
Sarana. Both these religions owe the origin of this Sarana |. 
doctrine to the Svétasvatardpanisad which states : separate from | 
all the senses, yet reflecting the qualities of all the senses, it is | 
the lord and ruler of all, it is the great refuge of all. 63 Vasu- | 

E bandhu in the interpretation of Abhidharmakosa brings out 
the real sense of Buddha, Dharma and Sangha in which the | 
` devotee takes refuge. “He said that those who take refuge in | 
Buddha do; in fact, take refuge in the dharmas (qualities) which | 
constitute a Buddha (buddhakaraka), i. e. , the dharmas by the | 
acquisition of which a person understands all things.. These | 
dharmas are kgayajüana (knowledge of the destruction of | 
misery) anutpadajnnana (knowledge of the further :non-origina | 
tion of misery), and samyagdrsti (right view) of the Asaiksas 
together with the dharmas attendant on the jiana, viz. , the | 
five pure skandhas....The Dharmakaya then. singifies .a.new | 
purified personality or substratum (afraya), but it is pointed 
out that such a dharmakaya is possessed also by an arhat."" 


EE e : 
68 sarvendriyagunabhasarh sarvendriyavivarjitarh ! 
sarvasya prabhumisanarh Sarvasya Saranam brhat !! 
Svetasvatar, 1-16. | 2 
69 Nalinaksha Dutt, Aspects of Mahayana Buddhism,-p. 106, Luzac.and Co | 
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So'also in Virasaivism we have the parallel ideas. The Anga takes 
refuge in Istalinga, Prayalinga and Bhavalinga the synonyms 
of which are Guru, Linga and Jangama. These are the three 
forms of Siva. The person becomes Sarana when he possesses the 
triple science (traividya) which is Istalinaga-lore, Pranalinga-lore 
and Bhavalinga-lore." This is assuming the unlimited form. 
Istalinga-lore is the moral philosophy both the personal and 
the social; Pranaliiga-lore is the mystic-wisdom; ВһауаНара- 
lore’ is‘ the meta-physical: knowledge. The person becomes 
Linga'(Parabrahma) only ‘when he acquires these lores. Sum 
of 'these lores as depicted in the Siinyasampadane led:some 
modern scholar to'state that the ‘miruvidya’ (triplelearning) 
is ЕК, Yajus and Sama?? which is quite unsatisfactory as the 
trayi in the context and the tradition does not mean thé Vedic 
trayi. The Kaya is Sünya simhasana when a man becomes 
Linga as the qualities of the body, mind and the illusion of the 
imagination or thought аге eradicated.7' There is no difference 
betwecn айра and Linga as the Virafaivaprakasike states." 3, 
па bhedafcangaliagayoh ! 

( There is no difference betwecn anga and Linga ) 

Thus the doctrine of Sarana, Ista, Praya and Bhava, is 
Siva or Sinya as in Buddhism Buddha is Dharma, Saügaha 
and Buddha or Siinyata. Therefore there are a number of 
synonyms in both Virasaivism and Buddhism. They are Sarana, 
Sünyasimhasana, Sünya, Sthala, Siva, Rudra and etc., in 
Virasáivism and Vrsabha; Sanya, Buddha and others in 
Buddhism respectively.7% 

A. ‘Menezes, Sanyasarhpadane, 
rsity, Dharwar, 1969. 


XIX. 126, Bijapur, 1930. 
Ш. 165 Ed. Pdt. Basavaraj 


a оле 7-2 ui iL. 
70 Ed. Prof. S. S. Rhoosnurmath, Prof. А. | 
Vol. III, p.423, Note No. 82, Karnatak Unive 
71 Ed. Dr. Р.С. Halakatti, Sanyasarhpadane, Ch. 
72 as Quoted in Virafaivasadacarasangrahah, Cr. V. 
с hastri Murusavirmath, Hubli, 1964. ten m 
3 (i) sthalarh пата parari tattvam Sivarucrae! S 
sivanubhavasitrarh Ed. Pdt. Y. Nagesh Shastri Murughamath, 
Dharwar, 1951. . > & Co., 
(ii) М. Dutta. Aspects of Mahayana Buddhism, P. 123, Luzac 
London, 1930. 
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There are still deep metaphysical meanings as understood 
by the teachers in the schools. -There are observations ia this 
regard. “ The Karika, in fact, supports the siddhi in герага to 
the conception of Kayas, using only somewhat different Names, 
The conception of svasambhogakaya shows a tendency of the 
Yogacara school to posit something like the Ivara of the 
Upanisads behind the.phenomenal universe. The Dharmakaya 
corresponds to the impersonal Absolute of the Vedanta, the 
Brahman, and the Sambhogakaya to the Igvara when Brahman 
assumes name and form." Тһе: same is the view regarding 
the Viragaiva concepts. Dr. В. D. Ranade observes that the 
“Istalinga is thc phenomenal Linga, the Pranalinga is a mystical 
Linga and the Bhavalinga is philosophical “Linga. The Bhava 
Linga is a very important philosophical conception, which can 
be fully understood ‘only by those, who have mastered both 
European and Indian philosophy *5 The deeper study throws 
much light on the subtle and more subtle aspects of the 
metaphysical concepts in both the systems. 


A comparative study of the various schools of thought 
will be of much profit as it throws light on the concepts that 
are developed by each system of thought. It is worthwhile, 
therefore, to do it as it helps to understand the difficult concepts 
Such as $йпуа, ni$$ünya and others. Soa comparative. study 
of Existentialism, a modern Western school, апа the Satsthala 
School of thought, which is the subject matter of Sinyasampa- 


dane, is sure to bring clarity and enrichment of thought in this 
direction. 


Existentialism and Satsthala school of thought make usé 
of the common language: the language of the people, which 
is full of concrete words.’ The same, therefore, is put tO 


== EN 
74 N. Dutta, Aspects of 
London, 1930, 


75 pa LI. orem Pathway to God in Kannada Literature, pp. 209, 210, 
. Bharatiya Vidyabha | 
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philosophical use by both the Schools. So they preserved the 
concreteness and subjectivity the mark of which is emotive 
expression. The Subjectivity that runs through and through the 
experience is the means of knowing that lays bare the Truth or 
Reality. Unlike Existentialism, Satsthala school of thought 
has a language that is not a common man’s language but of the 
gods, namely. girvanabhase or Sanskrt. It is a tradition in the 
sense of scriptures. Şa¢sthala school thus has Nigamagas as an 
ancient source of literature. Thus Satsthala school of thought 
has two types of language. It is in this sense richer in its power 
of expression than Existentialism. The Kannada language, 
which is a language of the masses, used by the mystics of the 
twelfth century that forms the dialogues of the text undcr study 
gave rise to the opinion that the Vacana literature is only the 
source literature of the school. This is a view of some of the 
modern scholars. The radical view based on the use of common 
language created an opportunity to make a deep and special 
research in this regard. There are, thus, similarities and 
distimilarities in this aspect between the Existentialism and 
Satsthala school. : 


The subject matter of both the schools is the human teing. 
The human being in the technical terms of the Existentialism is 
Being-in-the-world whereas in the-Satsthala school of thcught 
it is‘ Айва." Therefore the method used by Satsthala school 
of thought is a new method different from the Vedanta schools 
of thought that begin with Brahmanda: as a starting point 
as we find in Brahmasutra instcad of Pindanda. In both tke 
Existentialist and Satsthala schools of thought the Being-in-the 
world " and ‘ Baga ' occupy a central place and determine ШЕ 
direction and goal of the investigation. The enquiry in the 
Existentialism is turning back upon the Being-in-the-world 
Which reveals all its constitutive conditions and сатова 
зо also looking at the Баск by bringing И to ше Дел, mh 2 
metaphysical enquiry in the §atsthala school. ій aub with 
Noted here is this that Existentialism 18 pus nd ты ta 
empirical existence whereas the Satsthala school Wi 
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empirical and the metaphysical aspects of existence. Dr. С, 
Srinivasan means the same when he states that Sartre and 
Heideggar are essentially philosophers of human  finiteness 
whereas the Hindu philosophical systems seek to develop a 
philosophy of human transcendence. This philosophical 
method is reflective experience and introspection in both the 
systems. This is grasping from-within which helps to under- 
stand the deeper and more’ deep experience of man. It is 
arriving at the Truth of Existence not by inference or reasoning 
but by ‘ subjective experience’ (i.e. anubhava) in which 
knowing and Being ( arivu and iravu ) are one. This is ore of 
the kinds of Absolutism. What gives rise to philosophical 
enquiry is not mere intellectual curiosity as the originators of 
the Western ancient thinkers suppose but the necessity “of life 
or the crisis in the life of the individual. It is a vision that 
saves man who is facing the difficulties and a vision that lends 
the same to the others. So it is an integral part of human life 
but not an abstract thought. Life is not a thing to be rejected: 
It is life affirmation that is advocated by both the schools of 
thought.” The ‘truth’ of human existence is realised only in the 
subjective experience of the individual. So the highest pramàna 
or means of valid knowledge is ‘anubhava’. The anubhava and the 
experience cannot be put in words both. in the Existentialist and: 
gatsthala. schools. Existentialism like the Satsthala school 
examines the truth of ethical, metaphysical matters in the light 
of the subjective or individual experience which can be found 
in the highest being of ones existence. Thus they give the 
supreme place for ‘ anubhava.’ in the system of pramana. 
They place *anubhava over and above ‹ reason” in -under-: 
standing Existence: The Upanisads also lend support to. this 


776 “Not rejection of human life in toto in the world, it is only a new philo- 
sophical attitude taken towards.human existence in the world, so as to 
orient it towards the possibility of its inherent freedom over against the 

‚ actuality of its “fallenness” (bondage) Dr. Srinivas, The Existentialist 
Concepts and the Hindu Philosophical Systems, р. 13, Udayana Publi- 
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view when they say “ nissabdam brahma ucyate ". All these 
views are based on a common view that the experience. of the 
* Sadvastu ° ( existential reality) passes beyond logical descri- 
ptions but could. be realised in the experience. So Sankara 
commenting on Brahma sütra, II. iii. 7. states that atman is 
prior to all pramànas and is self-certain Since the very act of 
denying it implies its affirmation. This is the view held by 
Descrtes when he said that * cogito ergo sum". . It is the same 
view upheld by the text under study when Allamaprabhu states 
that Brahma ( Gohēśvara) is beyond the means of valid 
knowledge." ‘The philosophy of Heidegger has resemblance 
to the kind of advaita as advocated by Allamaprabhu in some 
respects. | . 


The experience of the * horrors ' of finite human existence 
in the world gives the gloomy aspect -of life as the dominant 
nature of the. view of the world. .This.is not peculiar to 
Existentialism. We have the same view about the life in tlie 
world when Buddha said that it is nothing but agony. So is 
the experience of the mystics who took part in the discussions 
in Sünyasampádane when they ‘give a gloomy. picture of the 
world and life and pray God for the grace to save them from 
the drudge and dread of life. Тһе difference between the 
philosophical outlook of Sartre and Heidegger and Satsthala 
school of thought is quite different. The former stop at the 
one side of the opposite “and merge the other side of the 
opposite in the darkness or ugliness of life. But the latter 
gives the picture of both sides of life and goes "beyond. “It 
reaches the transcendental source of life which is the. ananda, 
cit and sat. It is the happy synthesis of knowing and being 
which is at the root of creation, This is-the transcendent 
experience of life. "This, is the transcending of finite being 
Which is quite different in meaning from what is meant ae 
school of Existentiantialism.;, Transcendence AM 
Existentialism is developing world ‘brotherhood... x P e 
т, Ed. Dr. P, G. Halakatti, Sanyasampadane, XX. 91, Bap: P шш 
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same as embracing the world instead of one’s own country as 
stated in a Saüskrt saying which does not stop at this ideal. 1 
puts forth a still higher ideal, the iceal of renouncing the world 
in order to attain the selfhood which is greater than the love 
of universe ( atmartham prthivim tyajét ). The satsthala school 
of thought also unlike the Sanskrt statement puts forth an idea] 
which is not life and world negation but one that is quite 
opposite. It makes the life the real abode of Truth, Goodness 
and Beauty. It is not by renouncing but by embracing it one 
can become the same that lends the full freedom to act in 
accordance with the logic of that transcendent Reality. This is the 
ethics. The life that is called authentic is this : it is disir.terested 
actionoriented life. The disinterested life is authentic life in 
Existentialism. A subtle difference could be shown that exists 
among the schools that accept the ideal as the ideal of life. The 
Existential ideal of life, namely, authentic life, is as old as 
Upanisad and Bhagavadgita and the Siddhantakhya Tantra. 


The fundamental metaphysical notion on which this ethical 
life is founded differs in each school. According to Extentialism 
it is the ‘nothingness’ or the non-substantiality of the self, 
whereas it is not the same in the Upanisads and Gita on tle 
one hand and the Satsthala school of thought on the other. 
According to Indian thinkers it is the substantiality of the 
universal self that modified into the multiplicity. It is this 
identification of individual self with the Absolute self that is the 
realisation which leads to the authenticity of life, 


Sünyasampádane uses Sünya (nothing i.e. jiva ) and 
nis&ünya, ( parama i. e. supreme nothing ) which are used Бу 
another Indian school, is Buddhism. They are most difficult 
concepts. ‘ Siinya’ asa being-in-the-world in Existentialism 
is “nothing”. It is * nothing ’ not in the sense of Existentialism 
but in a quite different sense. Existentialism does not accept 
the substantiality of the being-in-the-world whereas the Sat- 


sthala School does accept and this acceptance is in the sense 
that it is айе. evatutewf thë SRE Онер SAP diva, 


сек жа к mca 
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The truth of ‘Siinya’ is the truth of nissunya. The “being-in-the- 
world" is * momentary `. This is the reality about it. In this 
sense, as the Siinya implies the same thing, Satsthala school 
and Existentialism have a common view. < Being-in-the-world * 
is consciousness according to Existentialism and it is this 
consciousness that is to be transcended. The transcendence 
lies in the practice of disinterested action that implies authentic 
life. This authentic life is incorsistent in one sense, and 
consistent in another sense. It is inconsistent “because (һе 
momentariness and the insubstantialtty do not allow, to accept 
authenticity as there is nothing that refers to that view of che 
Sünya that lacks the transcendent Reality. The, existentialism 
accepts it stating that one must practice disinterested activity in 
order to justify the insubstantiality of the *being-in-the-world'. 
Tnere is "nothing like an “ego” for whom one must act. 
* Being-in-the world ' is being out of oneself. At is being in 
the other.i e; the world outside of the individual. This is 
transcending: the individual. It is in accordance with this 
principle that the disinterested activity is the logical out come. 
The meaning of the disinterested activity or niskamakarma as 
taught either in the Upanigsads or in the Bhagavadgita or in the 
Siddhantakhyatantra has quite different metaphysical basis and 
the life called authentic life has not the same. The metaphysical 
basis of these texts is this that there is * supreme nothing ' called 
: niisünya ' or * Parabrahma'. Therefore the selves are real as 
the modes or evolutes of the Parasiva i. e. Nissunya. This is 
the cosmic sense that is realised in the béing of an individual. 
This realisation is transcending the being-in-the gond The 
realisation is possible only by the ‘ disinterested activity ' called 
؛‎ niskamakarma '. This ig found in the Bhagavadgità. There 
is another school’s text called Siddhantakhyatantra in which 


"E Nirupadhikadana isused'for the * niskamakarma’. Therefore 


the Satsthala” school uses these terms as synonyms. ae is 
Onething to be nóted here that there is a m difference 
between the < disinterested activity’ as advocated by 
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Existentialism and the Satsthala school as well as Bhagavadgita, 
The disinterested action as advocated by Existentialism js 
ethical and social action, whereas in Satsthala school and 
Bhagavadgita it is spiritual action It is because of this difference 
that thinkers like Sri Aurobindo and others state that spiritual 
action is superior to ethical and social action. The * niskama- 
karma ' or * nirupadhikadana ' as stated in the Indian texts is 
intended to overcome the ego or jiva-a social and individua, 
self. The Existentialism states that it is being out of the 
*being-in-the-world' or out of oneself. This is overcoming the 
ego. There із а difference between the Indian schools and 
Existentialism in this sense also. According to Satsthala school 
and Bhagavadgrià it is by bringing about a change in the 
consciousness that the purpose of the ethical and the social self 
is fulfilled and also a still higher goal is realised. This is the 
truth of overcoming the ego where the ego is related to and 
founded in God. There is no idea of God and the relation of 
* being-in-the-world ' to God in Sartre and Heideggar. We 
have it in Jaspers, Marcel and Keirkegaard. So the 
difference is conspicuous. There is one more stage in the 
* disinterested action ' which has a quite different name given 
by the Satsthala school. It is called *sahajadàna'. The difference 
between * nirupadhikadana ° and * sahajadàna ° is founded on а 
sound metaphysical principle. In case of * nirupadhikadana' 
there is a sense of instrumentality of jivahood. This implies 
dualism. But there is no sense of the sort in case of *sehajadana' 
as the title itself is eloquent of the absence of instrumentality 
implying the duality. The stage propounded by the Satsthala 
school is a logical development of the ‘ nirupadhikadana ‘ Of 
© nigkamakarma ' іп Bhagavadgità. It is in accordance with 
the monistic view of the Satsthala school. This is the conctrete 
view of the Absolute where either < І ° or * Thou ' have no 
predominance leading to the illusionistic theory. This is waht 


is developed by Jaspers as a concrete. here the | 
illusionisti theory SP" BG А ж 


VAA YANA WALI мап, veranssi 
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Either the term * Nothingness’ in Extstentialism ог * Sünya" 
in the text under study, that advocates the Satsthala school of 
thought, gives room for the nihilistic oriented thought. 
Madhyamika school of thought, therefore, is said to be nihilistic 
which is contrary to the facts as shown by the modern research. 
So also the concepts ‘ Nothingness ` and * Sünya ^ do not mean 
‘nihilism ^. Either ‘ Sünya" or ‘ Nothingness’ correctly 
understood is negation of negation. ‘ Tne ‘ Nothing ` revealed 
in dread is prior to any logical form of negation, and the logical 
form of negation is only derived from the * Nothing” which is 
its prior ground or basis, because if something is to be logically 
negated then something must be given to be negated. That is, 
negation is possible only on the basis of the * given" ‘not’ 
ofsomething. Butthe * given" * not ' of something is itself a 
manifestation of the ‘ Nothing’. The‘ Nothing’ is the basis 
of not only the logical form of negation but of all forms of our 
negative behaviour such as * acting in opposition ', “ detecting ` 
© refusing ', * prohibiting’ etc."** This is the metaphysical 
cannotation and the logical method of ‘ nothing ` accepted by 
the Existentialism. So the negative method used by either the 
Upanisads or Buddhism or Existentialism ог Satsthala school 
is based on something. It presupposes the kind of reality 
which is not the same in each of the schools. 


The Existentialism and the Satsthala school realise 
‘nothingness’ and 'Sünya' in the day to day life and in 
the things with which they deal. Either the * Sünya ог the 
“nothing” is, in this context, the momentariness of things or 
non-eternality, They logically derive the worthlessness of them 
as the value term or ethical term. This is not the end in =, 
according to the Satsthala school. But itis an Зи іп pis 
according to the Existentialism. Jaspers or Keirkagaar Е Е 
the view that the momentariness points out to the al y пај 
lies beyond it, which is а пем category as IS accepted by so 


78 Dr. G. Srinivasan, the Existentiali is and the Hindu Philosophi- 
78 Dr, G. Srinivasan, the Existentialist Cane P e 
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of the Existentialists such as Kierkegaard, Marcel and Қап 
Jaspers and also by the Satsthala school of thought. As the 
* worthlessness * is the counter part of the existential concept of 
* Nothingness ’, * Sarhsarahayasihala " 1. е. а stage of experience 
of disgust about the things of the world called * idiru * which is 
other than self and of. the aggregate of constituents 
of the, being-in-the-world ( Satskandha or Satstliala ) is the 
counterpart of. the ontofogical category, ‘ Sühya '. This 
is neither the pessimism nor the nihilism. Because either 
the dread experienced Әу man according to the Existentialism 
or the disgust. experienced by man ‘according to the Satsthala 
school discloses. nothingness, Either of the schools does 
not.choose to Stop short with the confrontation of the abyss 
of <“ nothingness *. а _ Therefore the choice is different one 
from that which leads to dispair and „results ‘into’ * sickness 
unto.death °, Iti is * not to sink through the vacuum into ‘the 
encounter with Being? as Karl Jaspers States. It is seeking 
the God's help, to put in the words of Keirkegaard; that makes 
life real and worthy or autlientic, So also in Satsthala school 
the disgust does not lead to dispair. It'opens a new, ral state 
of things and being-in-the-world, called, * saccidainanda 8° 
which is the authentic life's foundation or ground. It is in this 
Reality the relation of manis grounded. Without this the life 
is abyss of nothirg; the philosophy of pessimism is the outcome. 
This is the * Sinya? in which being-in-the-world ( Anga ) is 
born, breadup, sustained and in the end returned. 81 Therefore 
“nothing? and * Siinya * as experienced by the individual in day 


79 Karl Jaspers, Reason and Existenz, р. 126, т. William Earle The ‘ 
`... Noonday Press; 1955, XA 


80 'sthalarh nama parambrahma Serene laksaparh ! ! 
"  €kaméva param brahma saccidinanda laksanarh ! ! 
. sivatattya віуасагуаһ sthalamityahuradarat”! E ; 
ЕЧ. Pdt. Y. Nagesa Shastri,’ Die аш; II-2. Murughamati 
Dharwar, 1958." ~ % 4 з. 
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today life is basic truth and is found in the structure of human 
existence, 


*Sünya^ experience, as already stated, occurs only as a 
result of the experience of disgust according to the Sünya- 
sampadane or of ‘dread’ according to the Existentialism. Both 
of them indicate a life cf transcendence but do not cannote the 
something. The life of transcendence according to the Existen- 
ualism is ethical and social that makes man the praciicant of 
universal life; whereas the transcendent life is not only socio- 
ethical but secio-ethico-religious and also metaphysical. This 
difference makes a difference in their weltonschauung. The latter is 
corfined to the empirical existence as propounded by Sartre 
and Heidegger®?; the former is not only the study o! the 
finite but also of the infinite. The infinite, eternal is the end 
initiated by the investigation of the finite and momentary. The 
change in the manner of knowing and doing as is necessary in 
the Existentialist philosophy so also the same is necessary in 
Satsthala school. The method, though, is experience in both 
the schools is not the same. For the one it 1s confined to finite, 
momentary individual whereas in case of other it is not only of 
the finite but also of the Infinite. The experience is yogic experi- 
ence according to the Satsthala school. This is in this sense differs 
from the Existentialism. The Sünya as realised in this yogic ex- 
perience is the ontological category. This transcendental method 
not only makes the transcendental Reality available to the grasp 
but also helps to draw the characters, namely, sat, cit, ae 
nitya, paripürna and ghana by which the supramental life is 
manifested. So it is not only the religious but also the mea: 
physical. It is enlightened life or the Sarana (vidya) life. The 


Sünya ог momentariness which has its counterpart the disgust 


all contentedness, etc.?? This life on ea 
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to the Satsthala school which is possible by yogic method. | 
method of experience. This is the life where the distinction 
of the inner and the outer disappears. Such is the method of 
of Satsthala school that distinguishes it from the Existential 
school. 
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“ Indian philosophy becomes self-conscious "* at a certain 
stage, one observes, when the critique of knowledge emerges as 
a special branch of philosophy. This does not mean that 
thought in ancient times was not reflective or self-conscious. 
There were debates on metaphysical principles as recorded in 
the Brahmanas and the Upanisads. Kings like Janaka, “the 
king of the east, who has a leaning to the cultüre of the west, 
collects the celebrites of the west at his court much as the 
intellects of Athens gathered at the court of Macedonian 
princes."? “So in the great debate of which the Bráhmapa of 
the hundred paths gives an account, among the opponents who 
seek to trip up the wise Yajnavalkya with their questions, 
Jaratkirava Atharvana comes forward..And they two went 
out and conversed together. What they then said, they said 
regarding action (Karma); and what they then propounded, they 
propounded revarding action.."3 The Upanisad states: 
“Because time is imperceptible by senses, therefore, this is its 
evidence, and by it alone is time proved to exist. Without 
proof there is no apprehension of what is to be proved.” But 
the processes by which the ancient rsis arrived at conclusions 
are unknown, states Prof. M. Hiriyanna. This is the scene we 
see in the camp of one section of Indian thinkers. There is 
another section of Indian thinkers where discussions were going 
on that which could not be left unrecognised. “For one 
thousand years, from 600 B.C. to 400 A. D. the Jains and 
Buddhists were fully occupied in questions of metaphysics and 


1 M. Hiriyanna, Outlines of Indian Philosophy, р. 177, George Allen and 


Unwin, 1958. > Ltd., 1958 
2 Oldenber, Buddha, рр. 397-398, The Book Company Ltd., 
3 Ibid p. 48. 


4 The Upanisads, Vol, II, рр. 316-317, Tr. Max Muller, Dovers Publication 
1962. 
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religion."5 The process should be discovered by Indologists, 
The history of Indian Dialectics, if reconstructed, therefore, 
could throw light in this direction. As in the days of scholastics 
in the pre-historic period, the dialectical discussions were (0 
meet the hostile streams of orthodox and heterodox Systems 
of thoughts and also to think on right lines to arrive at valid 
conclusions. | 

The age of Saddaréganas, or the six-systems, which is 
marked by the development of Indian Logical. systems or 
ргап апаз is suppoed by the historians of Indian philosophy 
to be the age of dialectics. Historians seek reasons for the 
growth of the method in the hostility among the ortbdox and 
heterodox schools. For Indian thinkers it was а practical 
need; because they know that it is knowledge of Reality that 
alone could lead to attain the desired end and avoid suffering. 
Hence they were engaged in metaphysical thinking and madea 
critical examination of the elements, sources, and limits of 
knowledge. It was also due to a good deal of diversity resulting 
from independent thinking.” The logical method had heen 
developed to build ‘Systems and to examine concepts. In this 
way each system paid careful attention to the theory of 
pramanas and developed its use systematically. “ It will be 
noticed that logic here is conceived to have a more extended 
Scope than is ordinarily allowed to it, including as it does a 
consideration not only, of mediate but also of immediate 
knowledge.’.® as Krishnachandra Bhattacharya States, 
ee НЕ 


5 S.C. Vidyabhusana, History of the Mediaeval School of Indian Logie, 
Р. ХҮШ. Calcutta University, 1909. 

6 The increasing opposition in thought forced cach party in the controversy 
to entrench its position Properly, and to the efforts put forth in that 
direction should be ascribed the generally critical character of Indian 
Philosophy, in the present, H, Hiriyanna, Outlines of Indian Philosophy, 
p. 177, George Allen & Unwin, Ltd., 1958. УЫ 


7 М, Hiriyanna, Indian Philosophical i ishers 
Mysore. 1957. Phical studies, T, p, 66, Karyalaya Publishe 


8 Krishnacandra Bhattacharyya, Studies in Philosophy, Vol. І, р. 7, 
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The word © pramana’ has come from the Sanskrit root 
“ma” with * pra". It is cognate with the English word * to 
know’ and the Kannada word ‘ari’. The root “ma” in 
“ргата” isa synonym of the root “jia” in ‘jaana’. The 
word * јйапа ' is used in the sense of knowledge and cognition. 
As a result of this-ambiguity that arises in one case occurs in 
the other. But the word * pramà" is meant valid cognition 
only, which is a point to be borne in mind. So the term 
cognition, in which ambiguity occurs has nothing to do with 
© prama ° the root meaning of which has the sense of cognition. 
without illusion as stated earlier, Thüs, one of the two senses: 
of the root meaning of * mà ' is not acceptable in the logical 
sense. EGE. . 

The word © pramana ` is constituted of the suffix *1уиї?.9 
The last syllable * lyut ° gives rise to two uses, namely, modal 
and formal. The ‘use’ is said to be modal when * pramàna ' 
means evidence, authority and knowledge and formal when'it 
means * a means or a source of valid knowledge." 9. These are 
the two logical uses of the term pramana accepted by Indian 
thinkers. ‘Pramanam ( Pramiyaté’ nénéti) is defined in the 
Tarka-Dipika as pramikaranam. ‘ The instrument of. right 
apprehension '. This definition does not take into account two 
important functions, namely, the production of jnana ( prama- 
janakatva ) and the determination of the validity of knowledge 
( pramatajiidtakatva ). So the Sarvadarsana: samgraha defines 
it more accurately. It states : sádhanaérayávvatiriktatvesati 
pramavyaptam ( proof is that which is always followed by Дар 
apprehension, and is united with the appropriate BE ius 
the receptacle of knowledge, viz., the soul ). the Miméams 

5 ‹ isata ntr’ ( that which apprehends 
define pramana as anadigatarthaga риа 
an object not known before. ) But Sr vu na J 


9 Tarkacandrika also explains ihe term in the same manner. 4 
10 S.S. Barlingay, A Modern Introduction to Indian Logic, рр. 14-16, 
National Publishing House, New Delhi, 1965. 
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Siddhanta Candrodaya, a commentary on the Tarka-Sangraha, 
states that only the first of the long series of sensations of the 
same object will be knowledge ( prama ) while the succeeding 
will not be knowledge but the repetition of the first. The 
attack on Mimamsa is the same as one made against the 
doctrine of the * stream of consciousness ' of William James 
and Hume's theory of Knowledge. We may add the Buddhist 
theory to this. The reply to this objection in each case differs. 
The Mima msaka has his own reply which is consistent with the 
metaphysical stand he takes. He uses the expression *anadhigata' 
to “prevent” bhavanasamskara being called the proof of 


smrti. ت1‎ 


` The etymological explanation of ‘ pramana’ may, in 
another sense, leads to the following conclusion. The root ‘ma’ 
means “to measure”. So pramāņa means this “that by which 
we measure’ or ‘the means of measurement’. This points 
out the object of the pramanas. Hence Pramina is measuring 
or testing the indubitableness of knowledge. The Nyayasitra 
(I. 1. 1.) states: nànupabdhe nanirnite nyayah pravartate. 
The same is indicated by the lines that occur in Jaiminiyanyaya- 
malavistira : lakşaņa-pramāņa-pramāņa pramabhyam hi 
vastu-siddhih for anything to be completely established, 
description and investigation are-both necessary. On the basis 
of the above, Prof. M. Hiriyanna proceeds to find out whether 
pramanas serve any purpose other than investigation; or scrutiny: 
Pramanas are means of scrutiny, according to the. commentary 
of Vatsyayana on the first aphorism of Gautama. The commen- 
tary runs: ргатараіг arthapariksanam ( the examination of 
the data of experience by means of pramaga). But Vacaspati 
means by the term * pramanaih ' not all the pramanas but only 
reasoning. This restriction is not the final verdict, as he goes 
on to explain the statement cited n the commentary on the 
first aphorism of Gautama as 


11 M. Hiriyanna, Indian Philosophi ; abli- 
sher, MYS. jesgamwadi Math nical ue Bhile Packaysaay a Pu 
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pratyaksagamaih iksitasya anviksanam 
anviksa, taya pravartata ilyanviksiki (anviksa is a 
reconstruction of what has been attained through perception 


and tradition (арата). anviksiki is so called because it 
adopts that as its method ). ; 


According to this, only two are recognised as praminas by” 
Indian logicians, namely, perception and $abda.. The third 
. pramana, namely, inference, is recognised as the means of 
knowing the logical validity. This is not indicated in the 
etymological meaning of pramàna. Thus, we have not only 
the function of pramana as scrutiny of what is cognised which 
тау be true or false, but also a revelation of the existence and 
nature of things which are new. Neither of these both can be 
the sole function of any one of the three pramanas. The 
investigation could be done either by perception or by Sabda 
or by inference. Verification is the logical function of perception. 
So it is svarthanumana as well as pararthanumana. 


Thus perception, sabda and inference are the main 
pramànas as stated in Sünya Sampadane. According to Vira- 
Saivism, the * particular ’ or * perception’ is as much ргата as 
the * universal. One may show that this sort of thinking 
was going on elsewhere. “ Still more express is the testimony 
that Empedocles declared thinking and perceiving to be the 
same.”12 There is another Greek thinker, namely Parmenides, 
who states that ‘like perceives like’. But there is much 
difference between the metaphysical stand of the Greek 
thinkers and the Virasaiva thinkers. Empedocles * laid Cown 
the general principle of perception, that each element is 
recognised by its like in us, and therefore that the nature of 
thought is governed by that of body, in particular that of the 
blood which is the central seat of thought. But he did not 
allow this materialism to prevent him from subordinating sense 


_—S س‎ 
12 W. Windelband, History of Philosophy, 
Company, 1957. 
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perception to reason."!? According to Virasaivism also, the 
organs-of sense, namely, eye, nose, ear, skin and tongue, whose 
functions are seeing, smelling, hearing, touching and tasting, 
are evolved out of fire, earth, sky, air and water, respectively. 
They perceive, therefore, form, smell, word, touch and taste, 
The theory of perception as stated above has to be understood 
-in Virasaivism from two points of metaphysical basis. The one 
is this that it states that the like perceives the like as in Vaisegika 
as the sense organs are the evolutes of the elements; whereas in 
othersense they are the evolutes of the psychic element. 
According to Vaisesika the perception is the contact between 
sense and the object. Thisis limited to the physical objects 
only. So Satsthala school. is in consistance with Vaisesika 
theory. This does not mean that it reaches the logical end in 
this line. The other school is Sankhya where * srotradivrttih 
pratyaksam ’ as stated in Yuktidipika. So is the pratyaksa in 
'Satsthala School. We have the synthesis of these two views 
regarding pratyakga in Satsthala school. This is to be done 
seperately as I have a plan to do. In Empedocles, these are, as 
in Vaisesika, independent ultimate entities, whereas іп Vira- 
Saivism they are the evolutes of the self as is propounded in the 
Taittiriya Brahmana and the Taittiriya Upanisads. So “it 
avoids tlie pluralism of Empedocles or Vaisesika: and establishes 
the monistic view of Sabda. 


° This is said to be.monistic view because there is an identity 
“of the means and.the object as well as cogniser. This is the 
‘metaphysical identity or ontological identity. So * indriyalikhita’ 
(1: е. the * word of senses’ whose ‘artha ° or ‘vastu > is not 
different from indriya ) is not different from the indriya i. е.. 
senses. Hence the “word” (sabda) is monistic in this sense. 
The difficulty entails. It is not a new difficulty. For the 
Buddhists raised against the monistic way of knowing, held by 
the Advaitavedàntins. The difficulty is quite different in the 


13 E. Zeller, lines of the Hi: k. Phi Routledge 
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case of Sankaradvaita where the senses, the knower and (һе 
known are supposed to be identified are not in the strict sense 
of the term as they are in the gatsthala School of thought. So 
the objection raised by the Buddhist does not hold good here, 
For the substance is capable of knowing the ego as it is the 
result of the dialectic that is inherent in the consciousness. This 
is called * idirittarasuvudu?. It is in this sense as Existentialism 
and Buddhism Satsthala school also is monistic. The unity 
of these five elements is the mind, according to Virasaivism "14 
* Bhàva °, cognition without illusion, is to the particular what 
*mahajüána is to the universal. * Mahajnana”™ is the 
knowledge of the whole, which is a nonlinguistic or prelinguistic 
condition, or that plane of mind called *arüpa", which is 
different from ‘rapa’. “ It is said that in the plane of Manas 
there are two great levels, called, the Rüpa and Агара levels. 
The lower is the realm of ** name and form ", Nama and Rupa. 
Here form means organisation in space ( “ ош” three-dimen- 
sional space ). This is far from being co-extensive with pattern 
in a universal sense. And Nama, ‘ name *, is not language ог 
the linguistic order, but only one level in it, the level of the 
processes of ** lexation ” or of giving words ( names ) to parts 
of the whole manifold of experience, which parts are thereby 
made to stand out in a semi-fictitious isolation. : 
..Агйра is the realm of patterns that can be “ actualised ” 


in space and time in the materials of lower planes, but are 


themselves indifferent to space and time. Such patterns are 
not like the meanings of words, but are somewhat like the way 
meaning appears in themselves.”'3 Dr. Whorf further states 
that this doctrine is new to Western science, it stands. as 
unimpeachable evidence. They, namely, the ne oe) 
and the univeral (агйра), are both the source of ae ЕЕ e 
the knowledge and evidence. For they are forms of sell. 


----------- 


14 Allamana Vacanacendrike, Ed. Dr. L. AA а 
e aoionn рона те ner 69, Karnatak University, 
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This is what Plato said in his doctrine of theory of Iceas which 
has been differently, interpreted. Allama Prabhu, in another 
‘place, states that the pramana is non-dual, which is self; 
There is no need of analogy, knowledge, meditation, the triputi 
and the rest. For, each of them is a means and is in search of 


*pramà'.18 


Channabasavanna, like some iogicians of Indian schools 
of thought, is of the view that pramana has a twofold function, 
one of which is to drive away the doubts that are the result of 
the * stir of mind *, the “awareness of the body's existence.’ 
The certitude of elimination of doubt is this that there is an 
experience- without illusion." This is in turn certified by the 
non-dualstate,?? This has happened on the moral, religious 
and mystical planes.?! The perception on these planes has 
different objects. This makes difference in perception belonging 
to each plane. So also the nature of illusion differs. These are 
some of the points to be taken note of while dealing with the 
problem of perception. This is said to be difference in word. 


There are many varieties of * prama nas ' used by Indian 
thinkers. Cürvàka accepts “pratyaksa” as the only valid 
“ргатапа” and rejects even ‘anumana’. Buddhists accept 
* pratyaksa ” and * anumana ' as the only two valid sources of 
knowledge. The Jainas accept *laukika' and “alaukikapratyaksa' 
which include both empirical and trancsendental knowledge. 
The other orthodox schools of thought accept ‘ pratyaksa ”, 
“anumina and “sabda” asthe minimum sources of valid 
knowledge. The number of * pramapas ' beginning with three, 
may go upto six or eight or more in different orthodox systems. 
The Bhatta-school of Mimamsa, the Advaita Vedanta and 
17 Ibid., XX. 91, Karnatak University, Dharwar, 1972. 

18 Ibid., XX. 89, Karnatak University, Dharwar. 
19 Ibid., XX. 50, 51. 
20 Ibid., XX. 50, 57. 


21 Ibid., X3.-824569o Kuedalde! ендеу: ilta RV %ууооггі 
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Saktivisisihidvaita accept six ‘pramanas’. They are pratyakse, 
anumana, upamina, Sabda, arthapatti, anupalabdhi. But, broadiv 
speaking, there are only three pramanas : pratyaksa, алаптағы 
and Sabda. Many of the schools bring Sabda under anumina. 
and reduce them to two only. Like Sankara Marulasaükara and 
other mystic-thinkers of the twelfth century accepted sruta, 
drsta and anumina?? as the three main valid sources of knowle- 
dge. Before the twelfth century, Sripati Pandita wrote a 
commentary on the Brahmasütra to show that they preach 
Saktivisisthàdvaita. He is one of the distinguished commentators 
belonging to Viragaivism. According to him, pratyaksa, 
anumina and Sabda are the only major praminas. The reference 
to pramànas is made in ancient texts, namely, Pàrame$varatantra 
and Pauskaragama, as pointed out by Gubbiya Mallanàrya in 
his introduction to the commentary on Vàátulágama.?? Gubbiya 
Mallanarya's commentary shows that the Virasaivism unlike 
Pirvamimamsi accepted at times four pramanas.’* 


catvari tani mànàni pratyaksadini he dvijah ! 
pratyaksamanumanam ca $abdàrthápattirevace !! 


According to this verse, pratyaksa, anumana, $abda and 
arthapatti are the four pramanas. As far as the Sünya- 
sahpadane in particular and the vacanas in general are 
concerned, that is either in the text under study or in the 
Satsthalakattu,?5 the pramünas accepted are three only. There 
is any discussion on pramáua at all. On the contrary, they are 
presupposed as wellknown and are set aside as inadmissible 


22 Sunyasampadane, Vol. 1V. Ch. ХУ. 49, Karnatak University, 


Dharwar, 1970. 
23 Dr.R C. Hiremath, Satstpalajnina Sardmrta, р. 


Dharwar. 1964. 
120, Murughamath, Dharwar, 1964, 


24 Dr. R. C. Hiremath, Ibid. p, : 
f the mystics 
25 Satsthalakattu means six fold arrangement of the vacanas 0 my 
ethics and mysticism. 


on the principles of metaphysics, 


119, Murughamath, 
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for the metaphysics of the Sünyasampàdane or the 


Satsthalasa mpádane.?9 

The vacanakaras ( mystics ) state that the * natural ° means 
or source of knowledge are ‘ bhavis" ( worldlings ). Тһе 
indriyas, namely, the inner senses, organs of krowledge and of 
action, are said to be worldlings as they are having downword 
tendency in one sense. They are said to be worldlings because 
the perception implies the sense of ego which colours their view 
in another sense. Іп the former case it is the instinct that 
governs the senses and in the latter case it is still higher psychic 
power. These are to be removed to have the perception proper. 
They are, in other words, not capable of giving the correct view 
of the reality. Not only did the Virasaivas doubt the senses, 
but almost all the Vedantins in Indian philosophy. Plato, too, 
holds that the senses are deceptive. Descartes is another 
Western thinker who doubted the senses. All these, yet, give 
the senses their due ‘place in the systems of pramanas. But 
they differ in their considerations of the pramanas. The 
pramanas, according to Advaita Vedànta?*, such as perceptions, 
are justified as valid means of knowledge as long as they do not 
have any pretentions to finality or ultimacy. According to 
Descaetes, neither of the faculties, namely, perception and 
imagination, gives knowledge. But Descartes has to overcome 
the difficulty in one way, or the other, He overcomes it by 
bringing in the goodness of God. The senses, along with the 
existence of God, and therefore of the possibility of the 


26 i. Ed. Dr, P. С. Halakatti, Veda viprabódhe, Sastra, santeyamitu, 
ригапа pundara gosthi, ágama aprta nudi, tarka ууаКагапа kavitra 
prodhime idukarana.  Tannolaganaroda anubhavinda ghanavillenda 
pce déva. Madivala Macidevana Vacana, p. 21: V, 27. Bijapur, 

7. : 


ii. Tr. Dr. S. C. Nandimath, Dr. R. C. Hiremath, Prof. A. Menezes 


Veda Sastra smrtigalu stutisalariyalu. Sunyasarmpidane, Vo. 1. Ch. 1. 


V.12. Karnatak University, Dharwar. 1965. 


27 Eliot Deutsch, Advai uU Men M. 
: East-West Chui HER RDI, Benson, Р 
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undoubted existence of the world, cannot be doubted. They, 
thus, become a faithful source of knowledge.?* But the 
Satsthala school of thought doubts the senses, which is expressed 
by the term * bhavi ' (worldling). Advaita doubted the senses, 
though it gives them a place on thc practical level, and thereby 
reached the conclusion that the object of the sense is illusion. 
Descartes’ object of sense is real. So also Viragaivism, unlike 
Sankara, believes in the reality of the object of sense. So did 
Aristotle, in Greek Philosophy. But Viragaivism although 
accepting the reality of sense, differs from Descartes as it differs 
from the monistic view of Sankara. Its belief in sense differs 
both from Descartes and from Sankara, whose belief is 
qualified. Virasaivism, like Yoga and Jaina, believes sense to ; 
be a valid source of knowledge only when purified. ** Pramana 
is in itself a demand for its purification and actualisation in 
Samadhi....To have insight is to have the presentation of the 
concent or vrtti steadied and characterised.” The idea of 
purification differs among these schools. Unpurified senses are 
rejected. 


Three types of perceptions considered are: perception 
through action, through organs of knowledge, through. inner 
sense organ. It follows : 


The Mystics of Karnatak, like the Upanisadic sages, say : 
“ karmava madabahudallade, vastuvanariyabahude ? 759° ( опе 
may perform work or religious duties, but can one know the 
thing (Reality or Principle?) “па... -karmaga J (annot 
be known by the performance of religious duties ). kange 


28 Discourse on Method, pp. XX-XXI, Every man's d E 
29 Krishnachandra Bhattacharya, Studies in Philosophies, Progressive Press, 
Calcutta, 1956 


30 Ed. Dr. L. Basavaraju, 
V. 1215, Nalinishankara Prakasha 


Mundakopanisad, IIL. 1, 8. 


Allamana Vacanacendrike, р. 266, p. 266, 
na, Mysore, 1960 
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66 
kabade rūpalla.. сәз (It is not the form to be seen with the 
eye). “ na tatra cak sur gacchati na vaggacchati пб mano "33 


( neither eye nor speech nor mind can reach ). 


4 The Sivagaranas tell why these аге not able to perceive the 
Reality. According to them, they do not know that they are 
the inheritors of the Reality. This is putin a manner of the 


Upanisadic Rsis : 


* bhavatitavada nirakarada ghanavu sujiánada mukhakke 
asadhya nódà."3* (Тһе absolute which is beyond discursive 
thought and is formless cannot be known by knowledge ). . “sa 
esa neti netyatma grhyo na hi grhyate "95 (that self is to be 
described by No, No! He is incomprehensible, for he cannot be 
( is not ) comprehended ). 


From this survey of the two types of statements it is clear 
that the sense can know only a particular form of reality. The 
reality which is to be * understood ' is not of the type that is to 
be understood by perception. This does not mean that there 
is nothing common connecting both forms of reality. The 
ViraSaiva seers go deeper still to show the reasons why the 
senses do not perceive that form of reality. They say : 


* rupinge rüpu, jianakke |йапа, pranakke pranavada 
linga”.30 (Linga is the Form of form, Knowledge of knowledge 
and Life of life.) “Srotrasya $rotram manas mand yat ! vaco ha 
'vácam sau pranasya prüpah caksusascaksurati muccya °,.3' 
( It is the ear of the ear, the mind of mind, the speech of speech, 
the breath of breath and the eye of eye). Badarayaya, states, 


32 Ed. Dr. P. С. Halkatti, Sünyasarhpádane, Ch. Ш. V. 90, Bijapur, 1930 
33 Ed. Dr. P. G. Halkatti, Sünyasarnpádane, Ch. V. V. 12 

34 Ed. Dr. L. Basavaraju, Allamanavacanacendrike, р. 216, V. 979, 

35 Brhadaranyakopanisad, II. 9, 26 


36 Ed, Dr. Fa G- Halkatti, Sipyasampadanen hex М, 66a Riinpur. 
37 Kathopanisad, 1, 2 
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all the statements quoted above in cryptic words but in € 
coherent form : 


(1) “tadavyaktamiha hi “з* (scriptures also declare 
that it is unmanifest ). | 


(2) арі ca samradhane pratyaksanumàánabhyám 3? 


.(Besides, during the stage of perfect meditation; because 


scriptures and smrtis say so ). 


The metaphysical reason given by the rigis and the 
vacanakàras make the knowledge of the Ground by the senses 
impossible. True, it is impossible in the sense that the sensés 
are not capablc, just as they are of knowing the reality. It also 
implies that the senses are not capable of looking into them- 
selves. But the way out is suggested and thereby the remarks 
made above are cancelled : Both the Upanisadic seers and the 
vacanakaras state, **..some wise man, however, with his eyes 
closed and wishing for immortality, saw the Self behind.”*° 
According to the Sivasaranas, it is possible only when one can 
look at the *back' and also look at any thing through the bock 
and the tendancy not to look at the back is bhavitva. In order 
to change the course of this tendency, the idea of * darpana ' is 
introduced. The‘ darpaga ` means becoming conscious Ог 
self-conscious. Self-consciousness makes evident the nature of 
the self to man. Itis the worship of the “ darpana' ( mirror ), 
to put it in the religious language of the Satsthala school 


of thought. 
in Viragaivism is applied to the 


Istalinga which is the symbol of individual self. It is in this 
і. е. self-syabol one has to see the universal-self which is 
the Parabrahma. Just as one Sees ones own face in a mirror 
the individual sees God in one’s own self. This, therefore, is 


The term “ darpana ' 


—M—M—— о,‏ ج 


38 Brahmasitra, ІІ. 2, 23 


.39 Brahmasitra, Ш. 4, 2 
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called darpana. This is to be traced to the Upanigadic origin, 
It is found in Kathopanisad : 


yathà'dar£e tathatamani yatha svapne tatha pitrloke | 
yathápsu....brahmaloke | II. 3:5. 


(in the self one seen God as ina mirror, but as in а dream in” 
the world of Fathers : and as in water one sees the surface of 
an object, so one-sees Him їп the world of the Gandharvas. 
But He is seen as: light and shade in the heaven of the spirit. 
Tr. Shri Aurobindo, Eight Upanisads, p. .87). This is of 
metaphysical importance in this context..;lt is, hence, at once 
the knowledge of the self and of the other. This knowledge is 
valid knowledge: and could beracguired by the senses. Thus the 
senses become a valid source of knowledge. This is psychologi- 
cal and also psycho-metaphysical theory. М 


There is another source of valid knowledge accepted by the 
Sivasarapas. It.is the Sabdapramina. Sabda, in ancient 
literature meant < Veda ” and * samaya ’, Which were expressed 
by the term ‘ tradition °. The term ‹ tradition "in the sense of 
* Sabda ’ is considered in the preceding part of the paper, while 
in the succeeding part of the paper the term samayai s going to be 
considered. So this also comes under logic in the extended sense 
of the term. The sruti according to them consists of the 
nigamagamas in the limited sense, whereas the smrti consits of. 
Kurmapuraga, Vayupurana, Vidvesvara Samhita, Vayusambita, 
Kasikanda, Saurapurana, Sivarahasya, . etc. , They .guote 
Yamalas, the texts on Nathapantha, a. branch of Saivism. 
Sometimes they use the termi srti for smrti as a synonym. Their 
synonymous use by Sivisaragas does not mean that they are 
ignorant of the different connotations of both the terms, but 
they have reasons for such a use. The function of Sabda 
according to them is twofold : 


(i) The word, as a faculty of self, comprehends the 


multiplicity. This stands at . pr 
called intuit A WN gato Dila Want thinking 
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(ii) The word as the faculty of selection is reflection, which 
is another faculty of the self. The first function of the word 
is, in the words of Sivasaranas, anubhàva; whereas the second 
issrti and smrti. The second category presupposes second- 
hand information. This stand is analogous to that of Gangesa 
a modern logician. So the term srti, according to Sivasaranas, 
consists of nigamagamas and puranétihasa; consists of nigama- 
gamas and puranatihasa; * Sabda ’ as *anubhava ’ is the source 
of first-hand knowledge. The first-handness of Sruti, which 
was supposed by the other orthodox schools, is according 
to them, reduced to the status of smrti. This view of the 
Saranas about srti may be supplemented by the Upanigads and 
Bhagavadgità, Kathopanigad that states: “na bahuna srutana”1 
(not by the many Vedas). The Gita also says: naham 
Vedaih1? (not by the Veda). Hence sruti and smrti are 
placed under one head and used as synonyms by the Sivasaranas. 
So * Sabda ' as * anubhava ', © sruti’ and smrti’, though they 
seem to be three, form only two classes of Sabda. The sruti 
(i. e. smrti ), like anumana; depends on pratyaksa, which is not 
empirical perception. As апитапа сап be reduced to pratyaksa, 
sruti also can be reduced to pratyaksa (anubhava ). Now we 
see a change in the concept of pramana particularly in this 
quarter of Indian thinking. The change is іп case of * Sabda 
pramána. This needs further elucidation. 


This period in the history of Indian logic is one of the 
most valuable. The period earlier. than the twelfth century 
may be called an age of scholastics. Logic at this time. was 
primarily an enterprise for developing a rational that is age- 
Serving or age-satisfying-verbal testimony. For, it was asa 
whole, one of the-terms and. sentences of texts. Everything, 
including reasoning and personal experience, was subordinated 
to faith, and faith as depicted in the texts. “ The classical 


41 Kathopanisad, I, 2, 23 
42 BhagavadgitaJangardBadi Math Collection. Digitized by eGangotri ` 


70 Philosophy of the Sinyasampadane, Vol. L 


philosophers of India have placed a tremendous weight оп 
authoritative scriptures."*? But during the eleventh ang 
twelfth centuries, the cultural matrix of logic is characterised as 
a tremendous progress of contacts with the ways of different 
religious life and the events of things. We may nameita 
Renaissance, the culmination of which is marked by an extra. 
ordinary development of religious thinking and socio political 
and economic changes. These forced themselves upon thinking 
and living as against the previous ега: the era of great 
metaphysical thinkers and logicians. This age gave birth to a 
new logic in India.** We even hear criticism of nyaya (Tarka), 
drgta and Sabda. А new way of thinking emerged out of the 
accumulated result of the Sankarite, Ramanujite, Kashmira and 
Tamil Saivite and the Bauddha and Jaina ways of thinking. 
The theories of language, the religious and philosophical 
arugments of the scholastics differed widely from one another 
according to their religious and the metaphysical position. 


Logic, in the sense of consideration of immediate and 
mediate knowledge, is Sabda, which plays a great role in > 
Indian philosophy. The importance attached to Sabda isa | 
unique feature of Indian Philosophy. [tis one of the ancient 
pramãnas. Sabda, in antiquity, is supposed to be tradition 
in the sense of Veda. It was the Purvamimamsa that 
accepted $abda in the sense of tradition, i.e. Veda. Itis 


— 


4 КӘП Бекет, Presuppositions of Indian Philosophy, p.85 Prentice Hall 
пс. 1963 { 


44 (i) Sankara, Riminuja, and Sripatipandita are some of the distinguished 
Commentators. 


Gi) Dignàga was succeeded by the celebrated Udyotakara who is met 
tioned by Subandhu writing in the 7th century...Now Dharmakirti i$ 
known to have lived in the first half of the 7th century... The most notable 
Productions of this later age are a series of commentaries... There is 2 
distinct tendency towards scholasticism. Ed. A. D. Pusalkar, Таг“ 
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eternal and has no author. Prabhàkara, like Jaimini, accepted 
it in the sense of tradition. — Kumarila differs from both 
Jaimini and Prabhakara in a qualified sense. "According to 
Kumirila, Sabda is apaurugeya and also human. In this 
distinction there is a sign of change in the concept of gabda. 
The change is of great value, and its causes аге yet to be 
investigated. "There is another school that accepts sabda as 
aptavakya. It defines $abda as “the sentence or proposition 
(uttered by ) a credible or authoritative person." Truth is 
“ап object as it exists іп reality."!5 Aptavakya is of two 
kinds : опе is laukika (і.е. profane, worldly ) and the other is 
Vaidika (sacred ). In this sense, both Nyaya and Kumarila 
have one and the same view of Sabda. Sankara is another 
great thinker who agrees with this view of Nyàya when he 
states that Sabda is both Veda and outside Veda. 


The Tantra literature gives two types of iptavakya. They 
are of man and of God. The words of man are to be taken as 
a valid source of knowledge as they are based on perception 
and inference. The Satsthala school, though accepts two types 
of aptavakya, does not mean what the Tantra literature means 
when it holds the view as stated above. Virasaivism accepts 
$abda in the sense of tradition, i. e. ‘ Nigamagama’ and 
* anubhava ' on the one hand and ‘samaya ' on the other. The 
Viragaiva does not accept the apaurugeyatva of the Veda as 
was accepted by the Mimamsaka for which he has his own 
reasons; one of which is that the God Rudra is accepted by the 
Veda as the Supreme:!^ Veda svayambuvemba vadi 
nikalelavo: * ekorudra nadvitiya' — nendu nambuvudu 
kaniranna..” (0, you who say that the Veda is uncreated 


45 Ed. A. D. Pusalkara, Tarka Saügraha of Annambhatta, p. 330, Bombay 
1963 
a) M. Hiriyanna, Indian Philosophical studies, Vol. I, p. 66, Kavyalaya, 
Mysore, 1957 

46 Ed. Prof. S. S. Basavanal, Basavannanavara Vacanagalu, pp. 138-39, L.E 
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The first two lines refer to the valid conditions of profanc 
knowledge in one in whom they are present. The second two 
lines refer to the transcendental conditions of noumenal 
knowledge which are also present. Thus the ‘ aptavakya ” is 
complete in itself, i.e., it fulfils the conditions of valid 
knowledge, of empirical knowledge, and also has something 
more in it to say. ‘ Арба” in this sense is the God of theistic 
religions. There is a lot of difference in the connotations of 
the term * aptavàkya ' as accepted by Nyaya, Vedanta and 
Virasaivism. The word ( Sabda ) is pramina in one sense and 
it is also not * pramana ' as it is based on some one else. This 
is why the Viragaiva school calls * Sabda’ ignorance. Тһе 
mystic thinker Allamaprabhu says :+9 


*nànembudu pramana ninembudu pramana svayavembudu 
pramana.  paravembudu pramana. раш е, 
pramana. Gohesvaranembudu apramana.” 


(What is called ‘I’ that is pramana, what is called ‘you’ that is 
pramana. What is called ‘itself? is pramana. What is called 
‘beyond’ is pramana: What is called ‘pramana’ is pramana. 
Goh&ivara is apramana). Therefore, according to the Satsthala 
school of thought Sabda, though a pramana is not the highest 
pramana as it pre-supposes the other pramaga, namely, ‘apta’. 
Veda, Sabda, is ignorance. The Veda, in the sense of religious 
injunctions, leads to rewards and places of honour in the other 
world. Veda, Sabda, in the sense of jiia, the fourth asrama 
called Sanyasa, knows no liberation. Therefore, atyasrama is 
found by the Upanisadic sages to achieve liberation. And 
those who think of a personal God do not attain self-realization 
or liberation, as stated in the Brhadaranyaka :5° 


39 i) Ed. Dr. L. Basavaraju, Allamana Vacanacendrike, p.255, V. 1163, 


Nalanisankaraprakasana, Mysore, 1960 
ii) бапуазагірадапе, Vol. V. Ch. ХХ I, 90, Karnatak University, 


Dharwar, 1972 
30 Brahadaranyakopanisad, I: 4, 10 
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гета hyés@m sa bhavati atha уб ‘ nyamdevatimupista ' 

пуб savanyo | hamasmiti па sa veda yathà pasurévagm 

devani mau | 
( No, if a man worships another deity, thinking the deity is one 
and he another, he does not know. He islike a beast for the 
Devas). Thus the Sivasaranas and the Upanisad in this 
sense are of the same view. Therefore, the interpretation of 
Sabda in Virasaivism will be on a new level. Hence it differs 
from all the earlier views about Sabda. This needs further 


elucidation. 


The new interpretation of Sabda pramana is as follows: 
Sensation, which is laukikapratyaksa, is translated into sound, 
ог ahataSabda. So also, transcendental perception is to be 
translated to sound called anahata Sabda. “ Word (Sabda) is 
explained either as a percept of one worthy to be trusted, or as 
а right percept. It refers to visible or invisible objects," states 
Max Muller. There is no difference in the meaning of Sabca 
inits formal character. The difference lies in the different 
characteristic features of Sabda. The Laukikapratyaksa or 
Vrttijnana is divided into perception and inference. The latter 
depends on the former for its validity. In the terminology of 
the philosophy of language, if there are по words, there is no 
proposition or vakya: ‘vakya’ is that which consists of ‘vak’, 
as concept consists of percepts; *no percepts; no concepts', when 
put in the words of psychology and reasoning. So also, there 
are two types of Vedic perceptions. They are sruti and smrti, 
The latter depends оп the former and presupposes the former. 
The division so made in both types of perception (Sabda). 
laukikapratyaksa and alaukikapratyaksa which are ahatasabda 
and anáhatasabda respectively, is based on the material 
conditions or characters. So material characteristics аг 
the bases of classification of Sabda. Following the 
criteria of the classification of Sabda, Sivasaranas make 


EES di Math Collection. Digitized by eGangotri 
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classification in transcendental wo-d.5? They state that 
there are two types of transcendental word. But these types 
are not identical with those we already have in Indian orthodox 
schools, namely, sruti and smrti. So the two types are anu- 
bhava and sruti (i.e. smrti ). Sruti (smrti) draws its strength 
from anubhava. Anubhava is the vision of the self. This has 
noauthor. It is uncreated. So it is apaurugeya. But this 
use of the word is not the same аз made by the Mimamsaka, 
nor is it used іп the sense of apauruseya as in Nyaya or 
Vedanta. In the former case, there is no God, therefore it is 
apaurugeya, whereas in the case ofthe latter there is personal 
God who is the author of the Veda, but no man is author of 
Sabda. As God is eternal, so also is his word eternal, Hence 
there is a lot of difference in what the word apauruseya means 
for the Mimamsaka and for Advaitavedanta сг Saktivisigthàd- 
vaita. So Sabda as “anubhava” is the source-light from 
which both srutiand smrti draw strength. This is not the 
same as the Sabda advocated by Bhart,hari, as it does not 
accept the theory of * sphota "or * explosion’. What we are 
now at isthe material aspect of Sabda, but not its formal 
aspect. ‘ anubhava’ is a transcendental pramana that forms 
one class of pramana, whereas sruti and smrti together form the 
second class of transcendental pramana. In the wordness as such 
in the transcendental pramana there is no difference. ‘Anubhava’ 
is a word without the element of personal or ego sense. This 
is the highest achievement in the material character. It is in 
this Sabda that ‘me’ and ‘ other’ are identified. Therefore, 
the Saranas use this spiritual experience as the highest 


سد 


— 


52 -anubhava' a pramüna of Virasaivism as in the pramüna Sastra of Jainism 
is pratyaksa. It is not Vyavahárika pratyaksa but paramirthika pratyaksa 
(transcendental perception). According to Jainism it is direct immediate 
and independent of any assistance of the media of the external senses and 
mind. It is direct apprehension obtained by the soul. It is what Katho- 
panisad contends when it states : 

yamévaisa yrnuté téna labhyas tasyaisa айтпа 
vivrpute tanurh svarh ! 1. 2, 23 
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Dramas. This is nota new practice.?*. Even then, there isa 
difference in the sense of this spiritual experience. So they 
criticise nigamágamas, whenever they are in contradiction with 
their expereince. The difference between the modern logicians 
and the stand taken by the біуабатапав about Veda is quite 
radical. Though this is an age in which the spirit of inquiry pre- 
dominates in almost all walks of life, the modern logicians did 
not dare to disregard the authority of the Veda in the trans- 
cendental matters.. It is true that they were bold enough to 
discard the authority of the Vedas in empirical matters. 
Sankara Miéra discarded the authority of the Vedic passage 
that contradicted the truth of experience; whereas Vacaspati 
Misra places equal reliance upon the authority of the Veda 


and of perception. He holds that the truth of perception | 


cannot be cancelled by the authority of the Veda simply 
because it is held to possess a superior authority.°* Though 
this shows a shift in attitude to tradition, it is not as radical 
as that of the Sivasaranas, who discarded the authority of the 
Veda in transcendental matters. Itis in this way that their 
treatment differs from the earlier orthodox systems. The other 
orthodox systems state that experience must be consistent 
with the texts, whereas the Saranas state that the mystic experi- 
ence need not beso. For the nigamagamas are ‘the creation of 
the self. Therefore, whenever they contradict experience, they 
are liable-to investigation and criticism. A number of state- 
ments may be quoted in support of this : 


1, Védavembudu odinamatu (Veda is a matter of study 
and reading ). 


2. Wedakke oreyanikkuve ( I arrest the Veda ). 


53 Eliot Deutsch, ‘It has been’, therefore, rightly pointed out that “Рог put 
poses of philosophy, we may generally substitute in place of faith 19 
scriptures spiritual experience. " Advaita Vedanta: A Philosophi 
Reconstructions, East-West Press Honolulu. 19 
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3. Sabdajalangalahinde balaladiru (Do not;follow a net of 
words ). 


4. Veda, Sastra, sruti, smrtigalu stutisalariyavu. ( The 
Veda, Upanisads, religious;texts, systems of philosophy 
and law books cannot praise Him. ) 


5. піратарата £àstravanolle (I do not want nigamagamas, 
systems of philosophy ). 


6. Vedavanadidavaramunde alukandeyahate, Sastravanodi 

davaramunde alukandeya....( О! You lamb you cry 

before those who have read Veda and those we have read the 
systematised religious literature.) 


From the above survey it is clear that the Sivagaranas are 
highly rational in their treatment of the authority of Sabda. 
But this is not tlie final verdict of the Sivagaranas. They 
respect Veda and quote from it whenever it does not go against 
their own exprience. This brought about a great change in the 
outlook of thinkers in this area of philosophical activity. This 
is the removal of the age-old accepted view of the authority of 
Veda. The first change took place when its authorship was 
traced to Rudra. The second change in the authorship from 
that of Rudra tojmystic thinker is one of the changes in the 
critique of thought which is no less a revolution. This means a 
good deal, as the Sabda of the Saranas differs from the traditional 
sense of Sabda. %Cennabasavanna, Urilingapeddi, Madivala 
Macayya, Siddharamayya quote the Rgveda, Yajurveda, 
Samaveda, Atharvaveda in suitable contexts. The liberty that 
the Sivagaranas take may be the reason why some modern 
scholars who have written on Viragaivism brand them as 
radicalists. They state that the Sivagaranas trod a new path 
that is in no way relatedito the Vedas and Agamas. However, 
the spirit of revolt that Sivagaranas show is present even in the 
Rgveda and Upanisads. It is the characteristic mark of 
critical thought. Self-criticism is the hallmark of all thought. 
So, wherever: thought is characterised by criticism. it is not 


necessarily heretical as it may be easily supposed to be. 
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The SivaSaranas accept the authority of Sabda, not in the 
sense of the Veda, but in the Vacanagamic sense. The vacanas 
are accepted as authority because they are Godspoken. They 
are the Divine Itself. 


i) matembudu jyotirliica ( word is Effulgent Light ). 

ii) màtembudu lingaikya ( Word is no other than Divine 
union ). 

1. адуага vacana parusa kandya ( Saranas words are a 
touch stone ). 

2. Saranaru manaderedu таіапафійаге lingava Капа- 
bahudu. (One may see Linga when Saranas speak 
kindly ). 

3. Sabdasopanava katti nadisidaru devalokakke batte 
kaniro ( The ancients lead to the realm of Light by the 
path built of word-speps ). 


4. tanna tánaridade nudiyalla paratativanodà (All words 
are divine principle when one has selfrealisation ). 


5. Küdala Sangamadeva bhaktana nudiya naduve rásiyá- 
gippa. ( God is in heaps in the words of Saranas. ) 


This is how Sabda is understood and used by the Siva- 
Saranas, as the higher than the highest éruti. The above 
examination of Sabda gives a picture of the different uses 
of the Sabda pramana by different schools of thought 
belonging to both orthodox and heterodox systems. In ancient 
times, Sabda was understood as tradition. The tradition was 
supposed to be of two types, namely, Sruti and samaya. The 
tradition in the sense of sruti has been dealt with so far. Now 
the other part of the tradition, namely, Samaya, is the topic to 
be discussed as ргатапа. The history of samaya-pramana 
goes back to the period of the Brahmana literature, as stated 
by Prof. M. Hiriyanna.55 Samaya pramina, he states, is the 


55 Prof. M. Hiriyanna, Outlines of Indian Philosophy, p. 91, George Allen 
Ge Unwin 110, 1958 i Math Collection. Digitized by eGangotri 
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habitual observances of the cultured man (Sigta). The samaya- 
pramana is substituted for sruti-pramana only when there is по 
quotable text to supporta current practice. But the Kalpa- 
sütras did not accept this as pramana, for according to them it 
is only the uncreated and eternal гий which is pramàna and 
nothing else that is worthy to be called pramana. Moreover, the 
habitual practices of the sista are based on the authority of the 
gruti. The liberty of thought and the sense of self-respect 
already appeared in different forms which ere embedded in 
the acceptance of samaya-pramina. Тһе uncreatedness and 
the eternality of Sabda were first refuted by Svétasvatara when 
it stated :5° 

yö brahmanam, vidadhati pürvam | 

yo vai vedamsa prahinoti tasmai ! 


This, one may say, is one of the forms of the spirit that under- 
lies the samaya-pramana as stated above. That is expressed 
through acceptance of authorship. This is a change in the 
connotation of $ruti-pramàga. According to the Mimamnsa, 
this might be a heretical stand. This has undergone a further 
change, giving to the human vision the supreme place as 
pramàána. There is more than one way of justifying ‘samaya’ 
as pramana, according to the Gautamadharma-sitra ( I. 6). 
This brings to light the effect of the force with which it is at 
work in spite of the weight of Sruti-pramina as understood by 
the Kalpa-sütras. This Sista, or samaya, prevails with greatcr 
force, as could be discerned in the accumulated philosophical 
and religious literature belonging to the orthodox schools. The 
change in the connotation of samaya-pramana recurred in the 
connotation of Sruti-pramana. This is very clear, as the un- 
createdness and eternality of Sabda meant differently during 
the scholastic period of the Indian philosophy. This is a 
tremendous change. There is по difference between samaya 
as a racial intuition and Sruti as revelation. Aptatà meant the 


56 i VI, 18 
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same lin both. As а result of this change, meaning a lot, 
smoothening work was undertaken by the orthodox thinkers, 
Again, the spirit of samaya was suppressed systematically. But 
the effects of this spirit found quite different expression in the 
mystic thinkers of the twelfth century. The change in the 
connotation of the one occurred in the other simultaneously in 
this orthodox school of thought.i; The Sabda, i.e. $ruti, which 
was held as the authority, was reduced to the status of smrti by 
the mystics, whose discourses are recorded in the book under 
study, and anubhava is raised to the highest placc that was 
once given to Sruti by the scholastic thinkers of the orthodox 
schools. The Saranas say that this is ni$$abda, as there is 
no element of the ego-sense. They sometimes use Sabda 
in the sense of nigSabda, as dealt with by me elsewhere 
in the present work. So $abda raised to the highest state of 
pramana is nissabda and is superior to Sruti. This is a historic 
change in the science of Sabda-pramana. This is the change 
that took place in Indian pramana Sistra during the twelfth 
century. It happened in Karnatak in general, and at the Sivanu- 
bhavamantapa of Kalyana in particular. If I assumed that 
this added to the environment out of which modern logic was 
evolved during the thirteenth century, it would not be wrong. 
People from ail parts of India, including Kashmir and Bengal, 
attended the discourses that took place іп the Anubhava- 
mantapa at Kalyana. This gives a historical picture of the 
time and the sceptic or dialectical spirit that was preeminent 
like the change їп the connotation of Sabda it changed and is 
raised to the place of highest pramana samaya too. It is samaya 
that sometimes became the testing verbal testimony not only 
of Sabda (scriptures) but also of anubhàva. The багада 
examined their anubhava in the light of the samaya sometimes. 
There are such occurrences recorded in the Sünyasampádane- 


Ghattiva]ayya and Prabhudeva provide such extraordinary 
Instances. 6 ( қ 


Ghattivalayya, a mystic of the high Order, om Expe 
rience (DivihieRAGWiedge peus сан i n adeft 
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when faced with the problem of religious observances, had 
to listen to Sistas like Cennabasavagga and Allama in spite of 
his anubhava—pramana. 


The example of Allama Prabhu adds to the supremacy 
of samaya when he was to heed the words ofa Sista like 
Basavanna. Again, Siddharamayya, a distinguished Sivayogi, 
did not refuse to listen to the Sista inspite of the aid given by 
Allamaprabhu in the discussion. So, one may add to the examples 
of the supremacy of the Sista or samayapramaya to show that 
sometimes the samaya—pramaya became supreme. 


11 
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The philosophers since immemorial days are busy with the 
work of clarifying the philosophical concepts of systems to which 
each of them belonged. The work of mystic-philosophers of 
the twelfth century in Karnatak who assembled around the 
great reformer and philosopher-administrator, Basavanga, did 
what they could to the Satsthala school of thought. They 
discussed two important terms, namely © Sabda? -and 
| “nissabda?. The discussion forms a part of the record in the 
form of the book, Sinyasampadane. - Therefore the concern 
isto know more about the nature and place of terms in the 
system of thought. ; , 


Sabda and niśšabda have different connotations accor- 
dingly as they occur in metaphysical, religious and mystical 
contexts. The two concepts, Sabda and ni$$abda, are two 
different types of metaphysical entities; and also pertain to two 
lores leading to two types of enlightenment. The Upanisads, 
the Bible, the Our'in and the Pyramid texts are those in which 
the philosophy of the ‘ word ? is expounded. Therefore the 
‘word’ is a striking common link that connects the occidental 
and oriental worlds of religion, mysticism and metaphysics. 


Sabda іп Ив different aspects dominates the Upanisadic 
texts. And the meaning of the two terms varies from one text 
to the other. Sabda is ргапауа and udgita in Yajurvedic and 
Simavedic Upanisads respectively. The term Sabda is used 
in the sense of the Absolute. Sabda is the uncreated principle 
and it is out of this the form of universe and thought came 
into existence.? The uncreatedness of Sabda is the view of the 


1 (i The Taittiriya Upanisad, 1.8 (ii) Aksara means both syllable and 
imperishable, i.e. Brahman. “ The Upanisad, Pt. 1. p. 1. Tr. Max 
“Muller, Doverse publication, 1962 


2 -Agamaparijnina, pp. 22-23 Shambhulinga Shivacarya Bijapur 1930 
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Purvamimamsa.3 It is also explained as ‘ Parabrahma: 
and Iévara* in the Mandiikya upanisad. The creative energy 
of Parabrahma is Ivara’ in Svetagvatara. Iévara or Sakti, i; 
an aspect of Parabrahma. ‘Hara’ is Akgara ( Word or 
syllable ).S “Hara” is endowed with maya." So is Sabda; 
As the cosmos is the work of the possessor of maya, it was 
Sabda that created it. Sabda is form and content of thought. 
This is the metaphysics of Sabda. 


Sabda in the mystical sense is a process of purification and 
contemplation with which one is able to realise God within 
one-self.!'? Sabda is not only the means of realization but also 
it is a goal.'* There аге two distinct ways of Sabda. One, 
that enables one to realise the self as immanent i. e. Sabda, and 
the other that leads to the realization of the self as transcendent 
NissSabda. The former is sometimes called Saguna, whereas the 
latter is called Nirguna. The word (Sabda) is sound in two senses; 
anahata Sabda and ahata Sabda, or aethereal and non-ethereal. 
Sabda, as omkaéra in its different forms, is; heard in yogic 
experience and is called nidabrahma. Sabda is avagjapranava 
which is beyond yogic hearing also. Avagjapranava is the 
word where the nàdabrahma loses its forms and becomes 


3 Талап наз р. 36 Dr. A.B. Keith. The Heritage of India series. 


4, pranava hyapararhbrahma 4 
-Upanişad Kanka 26 Prayavasca parah smriah. Manduk? 


5 See note to the Svétasvaropanisad, I. 3. Rimakrisnishram. Mysore, 1962 
6 Svétasvataropanisad, I. 10 

7 Ibid., VI, 10 

8 па sivah Saktirahit6 na $aktih sivavarjitah. Matangaparamesvaragam* 
9 (i) The creation is maya, іп its original sense of the work, then of phe 


nomenal, then of illusion. The Upanisads, Pt. II. XXXVI Tr. Ma 
Muller. (ii) Svetasvataropanisad, XXIIV. 9 


10А Constructive Survey of Upanisadic Philosophy, p.. 342 Dr. Е. D. 
Ranade Oriental Book Agency Poona. 1926 
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avagja. These are the forms of Sabda according to 
mysticism. The nàdabrahma is common to all the forms of 
mysticism, But this avagja is not so. 


The * word ’ in the Bible is said to be with God as well as 
God. This is the doctrine of Logos. It is one of the Christian 
trinity. The word, in the modern philosophy, is the testimony. 
The twentieth century is known for the philosophy of word in 
the Western philosophy in its different forms. This is the 
metaphysical role of the word that predominates the present 
day philosophical thinking. Similarly, in the Qur'an, the word 
is power as itisin Christology, where logos 15 used in the 
sense of creative energy. But word as the power of Allah is 
quite different from the power in Christianity, as it means the 
fiat of Allah. Thus the Our'inic and Biblical connotations 
differ.12 * Christian ° mysticism as well as ‘ Sufi > mysticism 
diverge from their texts in their view of the nature of God and 
creation as well as their natural relation. The logos in Greek 
or Christian philosophy and logos in Upanisadic philosophy 
are analogous but not identical. The logos in the Upanisadic 
philosophy, plays a subservient and secondary part to the 
Atman.18 These are the various senses of the word in the 
Bible, Our'in and Upanisads. 


We could now trace the relation between the Upanisadic 
and Vacanügamic doctrine of the Sabda. Sabda in the 
Siinyasampadane means Liaga, the highest Reality, as in the 
Upanisads. Gohstvara is the word; Gohésvara is Linga. 
Therefore the word is Linga. Linga is the ground of microcosm 
and macrocosm and also the goal of them.'> So is 


12 Comparison of Religions, рр. 198-203 Beacon paper Back. 1962 
13 Op. Cit., p. 95 Ог. R. D. Ranade. 
14 Sanyasampadane, Ch. 1.72 Ed. Dr. P. G. Halakatti Bijapur. 1930 


15 The Siddhanta sikhamani, VI. 37 And An Agamic stanza quoted to 


support VI. 37 by N. R. Karibasava Shastri. 
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Sabda and is Mahalinga'S or ‘Karmasadakhya.’ Mahilinga is 
the condition of the beginning of cosmic creation. In the 
sense of “Sadakhya” also itis the same thing as the term 
* sádàkhya ” means the beginning of the existence.17 Mahalinga 
or sádákhya may be compared to the ‘ Hiranya-garbha ? .or the 
cosmic-man in the Upanisads and to the Logos in the Greeks. 
Mahilinga is conscious force. It isin its different forms пада, 
* bindu ' and “kala.” So cit, Mahalinga, sadakhya, pranava, 
and Sarana are synonyms. The Cit was born іп the Sünya 
(Formless), or Void so that the Formless might not remain in the 
same state:18 This is its sport. “О” is formless. “ОМ? is form.1? 
То put the same either in the words of the Rgveda, of Taittiri- 
yaranyaka or Taittiriya Upanisad, cit (Sabda ) is born of the 
formless, is quite different from * Asat ? which has no existance 
at all. Formless is unmaifested one. Cit is form. In the words of 
Aristotle, it is the potential becoming actual. As cit is form and 
cit is Sabda, Sabda is form. Sabda and Nissabda are form and 
formless. When we sav that Nissabda is beyond comprehension 
or word, we mean thereby that it is formless but not agnosticism. 
Nissabda defies words as does the Asat of the Rgveda. As cit, 
the first germ of mind, was born in the Asat of the Rgvedv,?? 
so was Sabda ( i.e. cit ) born in Ni$&abda which is Nirguna- 
brahma in the sense of unmanifest form of Sagugabrahma of 
Vacanaliterature. This із аз good as saying ‘sat’ ( Sabda) 
is born in Asat ( Nigsabda ). Sabda, therefore, as matter with 
power to become manifold, is the world of multiplicity. Hence 
Sabda ( idea ) is dominated by maya as Kant alludes.21 


16 Satsthalajnána sárámria, рр. 18-19 V. 33. Ed. Dr. R. C. Hiremath 
- Murughamath, Dharwar. 1964 


17 Ibid., p. 153 


18 (i) This may be compared to one of the theories of creation as is stated 
inthe Brahmasutra (ii) Sanyasarnpadane, Ch. VIII. 25, CH. VII. 24 

a (iii) Satsthalajnana saramrta, pp. 22-23. V. 38 

19 Sünyasarnpádane, Ch. XIII. 18 

20 The Rgveda, X. 129. 1 


21 The Psychological Types, Р. 59 Dr. 2. С. Jung n and Paul, 1933 
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The mystical sense of Sabda and Nissabda is found on the 
metaphysics of Sabda and Nissabda. Sabda is ‘mahadahankara’ 
in Ni$Sabda-brahma.?? It is the begining of ‘ samsara,’ 
that is ignorance. It is called Sabdasandani, ‘ emperical 
existence.’ The emancipation consists in the process of 
changing Sabda into nisgabda. This has two fold proccss. 
The process in its two foldness is Sabdabrahma and 
Nigsabdabrahma. These two lores presuppose two types of 
enlightenment : one, due to the word from without; and the 
other, due to the word from within.?? The enlightenment 
from without is Sabdabrahma which is being advocated and 
practised by almost all the schools, since it still accepts the 
duality of subject and object. We have the counterpart of it 
in the * Veda”. In this specific sense Sabdavidyà taught in the 
Veda is a first step to the Nissabda vidya of the Upanisads.?4 
The emphasis here has shifted from object to suhject in the 
sphere of lore as in the sphere of metaphysics. The light that 
comes from without is subordinated to the light within. "Even 
the masterhood and disciplehood which belong to the plane of 
mind, recognised in the text under study, was challenged by 
< Prabhu ° on the ground that there lingers ulihu ( noise) of 
the word. This is still a psychological and moral. To know 
thyself represents the psychological plane and to know thyself 
( atmanazh ütmanápasye ) represents the metaphysical plane: 
This contrast between the Greek and the Indian dictums is 
shown by Prof. Max Muller.25 This disappears when the plane 
of the Self is reached where there is no witness.2€ This is the 


MA 


22 Sunyasampidane, Ch. УШ, 26 

23 Ibid, Ch. II, 23-26 

24 Sri Aurobindo on Tantra, 
Pondicherry, 1964 

25 A History of Ancient Sanskrt Literature, р. 11. Major Basu Bhuvanesvari 
Asbram, Allahabad, 1859 

26 arudhiya kutadalli nanarani saksiya kane — Stnyasashpadanc, Ch. II. 


22. Ed. Dr. P. G. Halakatti, Bijapur, 1930 
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plane of Niggabdabrahma.” The lore to be followed to attain 
the Niftabdabrahma is ni$$abdavidyà. This in contrast to the 
other lore and the plane where dependence on guru in the sense 
of the inner guide was considered and shown that such an idea 
isignorance. So the inner guiding principle and yourself 
are not two different principles. Knowing consists, therefore, 
in knowing oneself by oneself?” though both (Guru and Sisya) 
hold good for the common man but does not hold good for the 
realised man.?$ This discourse on subtler and more subtle 
forms that occurs in the text is thrilling. The subtlest nature 
of the “Sabda' category, which is in the form of enlightenment, is 
challenged by * Allamaprabhu even when it pcrformed the 
function from within. This is a psychological problem : a 
problem of subject and predicate in modern psychology. The 
argument affirms the duality. The synthesis is reached ona 
higher plane. The text suggests that the * Ѕакага ° ( Sabda 
from withou) and the * nirákára " (Sabda from within ) are 
two forms of ignorance. Niràkàra is thc subtler form. It is 
just the brilliant golden lid that covered the face of Truth to 
put in the words of Upanisadic saying.29 This golden lid is 
removed when the nature and function of nirikira (і. e. guru 
in the form of inward enlightenment and its consciousness ) is 
seen to be a subtler form of sákàra, which is Sabda that 
represents the ‘I’ ness and ° ‘otherness’ ( tanu mattu idiru ) 
in the subject. This two fold functions, to put in the words of 
modern thinkers, are concept and percept: “It is the basic 
process in forming concepts stands at the root of coherent 
thinking. “T' that it- word ” presupposes the faculty of soul 
i.e. intiution that comprehends the multiplicity. In another sense 
it is the faculty of selection and formation of. the system or 8 
whole. In that the word refers to that faculty of tbe soul 
called reflection. Thus the word has to fold function which is 


27 lbid., IT. 23, 24 
23 Ibid. IT, 26 


29 hi 5 E рыр А 
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mythical as well as linguistic and the theoretical thinking or 
logical thought.” 


According to the text under study, a stage is reached where 
the words іп mystic experience become an impediment and 
their rejection is advised. The ineffability of the mystic 
experience is the halmark of all the systems of the world 
mysticism. The Upanisad and Sünyasampadane mean that 
mind has no capacity to understand the Reality. when 
they say “ no caksusa grhyate napi vàcà,?9 etc., and ‘ nudiya- 
gadanake silakuvude niggabdabrahma? That gabda stands for 
the psychic entity"! which is a very ancient notion in Indian 
philosophy.?* Sabda in the sense of mind or psychic entity 
implies the multiplicity of the world. ? It isa realm of 
percepts and concepts which is * Sabdasandani. > Realization 
is the cessation of the Sabda. This is a state of Niggabda.>* 
This is the mystic experience that lies beyond the Sabda 
principle. So the “ Buddha’ kept silent over the mystic 
experience. So cid * Ajaganna ` and Marulasankara. The 
masters in the field state that if one tries to describe the 
experience one wiil lose it. Terefore it is wise to remain silent.** 
The mysticism naturally practised silence. This poses a problem 
to a student who is inspired by the spirit of inquiry. Allama- 
prabhu is such an enlightened sceptic who held the investigation . 
in collaboration with ‘ Muktayakka.’ 

30 Mundakopanisad, IIT. i. 8 
31 Satapathabráhmana, XIV. 6. 2.11; Sunyasampadane, п. 36; The Chan- 

ddgya Upanisad, I-i-2 
32 Outlines of Indian Philosophy, р. 139 Prof. M. Hiriyanna George Allen 

and Unwin, 1958 н à 
233 i) Buddha, р. 446 Dr. H. Oldenberg The Book Co. Ltd., Calcutta, 1927 
34 Sonyasampadane, 11 36, 39 25 
35 Bommavanu aridihare summaniddirabéku | Bommavanu aridunudidihace 

kalahogi kemmidanatakku “Sarvajna'// Sarvanjana vacanagalu, p. ү. 

Ed. Юг. С. D. Uttangi. 
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The investigation begins in two directions. The beginning 
of the investigation in the direction of Yoga psychology is one 
phase of the problem of Sabda and Niffabda. The ideal, 
namely, Nissabda is yoga. Ni§sabda is attained in almost aj 
the schools of thought. The disappearance of Sabdasandanj 
(multiplicity in mind) in different schools has different 
metaphysical bases. Therefore the mystic experience of the 
Buddha, of Patanjali, the author of the yogasatra, of Jaigisavya, 
the author of the Dharanasastra3® which was rejected by the 
Buddha and accepted by НіпауапаЗ? and of the Satsthala 
school differ. The disappearance of multiplicity in the mind, 
or cessation of words, is by suppression of the senses and by 
controlling the agitation in the mind. The cessation of пата 
(word) is the everlasting goal in Buddhism. This psychic 
entity consists of sensations, perceptions, conformation and 
confciousness.38 Cessation of the word means cessation of all 
these except the pure consciousness. That is nirvana.  There- 
. fore nirvana is cessation of words or of continuous change in 
the mind. The method is metaphysical, namely, * paticca- 
samutpada. In Patanjali, ‘ cittavrtti-nirodha ° is the process 
of stopping the agitation in the mind. This process arrests the 
activity of * Prakrti * and separates the self from * Prakrti.’ 
That is the mystic experience according to Patanjali. In 
Buddhism, the highest reality is “cit.” The mystic experience 
is utter silence or pure consciousness. This experience consists 
of. the act of stopping, that is blowing out, the activity in cit. 
There is nothing in Buddhism like the * Prakrti ' of * Sankhya- 


36 i) The Nyüyasütra, ІП, 2, 43 quoted in the Sankhyakarika, p. 18 Dr. 
Mainkar Oriental Book Agency, 1964 


ii) The Jaigisavya is seventh among the twenty eight Sivayogaicaryas 
This is a tradition to which Allamaprabhu, Basavanna and others belong 
(of Allamana vacanacendrike, рр. 33-35 Dr. L. Basavaraju). Twenty- 
cight is Lakulisa who lived in the second cent В. С. 
37 The Buddbacerita, Pt. II (Intro.) Tr. Johnston, Pujnab University, 1936 
38 Ruddha, p. 447 Dr. H. Oldenberg. 2 
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yoga” though there is corporeality. This evolves out of cit or 
psychic entity. The mystic process is emptying the cit. 


The act of cessation’ of words is not supression of the 
senses, in Buddhism,?? whereas itis the supression of the senses 
in the Yoga system of Patanjali, Jainism and the Vedantins. 
The supression is based ona metaphysical foundation. ` The 
senses in Buddhism are evolutes of the consciousness. In 
Patanjali they are the evolutes of Prakrti, which is a metaphy- 
sical category іп Sankhya.*! Тһе senses are products of 
< Pudgala ° or matter in * Jainism,'4? and are obstacles both 
in Jainism and Patanjali. In Vedanta, the senses are *bhautika,' 
as in * Nyàya-Vaisesika ’ whose source is maya.43 Therefore 
the rejection of matter is the ideal of the above mentioned 
schools except Buddhism. For them the suppression of the senses 
is neccessary. Тһе“ Satsthala ' schoo] states that ‘ indriyas ° 
are evolutes of the five elements themselves the evolutes of the 
self.14 This is a similar view to the one that is found in the 
* Taittiriy Upanigad”. The senses in Satsttala school of thought 
do not belong, therefore, to the category which is not of the 
nature of self as in the * Vedanta ’ of “ Sankara ' or ‘Ramanuja’ 
ог“ Madhva.’ The defect in the power of the senses has to be 
understood differently from system to system. This depends 
on the category of which they are the products. So the 
Satsthala view differs from the Jaina view. The defect in the 
senses according to the gatsthala school is to be overcome not 
by punishing them, as we see in the Jaina system, but by 
sublimation. This is in accordance with the metaphysical 


39 Buddhacarita, Pt. II p. xi-ii, Tr. Johnston Punjab University, 1936 


40 Ibid. ; 

41 Outlines of Indian Philosophy, p. 270 M. Нігіуаппа. 

42 The Pancastikya-süra— The prefaces, рр. 38-39 Ed. K. B. Jindal, 
Calcutta, 1958 

43 Outlines of Indian Philosophy, pp. 341-43 

44 A Handbook of Virasaivism, p. 144 Dr. S. C. Nandimath L.E. Association 
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stand taken by the Satsthala school. , * Sabda? is the product 
of the senses in the emperical senses. The mind is filled with 
< Sabda” as they enter from without. Therefore, to stop the 
agitation in the mind means the stopping of the flow from 


Philosophy of the Sünyasampüdane, Vol. |, 


without. | 

The satiated state of mind in Patanjali is a rippleless pond- 
like state. This state of mind involves neither loud thinking 
nor silent speech. This ideal is demanded by the metaphysics 
accepted by Patanjali in order to separate the self from 
the bond of ‘ Prakrti.’ Separating one from the other is 
mystic method, and the achievement. is the ideal and the 
mystic method both. The achievement of this is the mystic ex- 
perience in the ‘yga’ system. Their separation involves the 
problem of their original coming together, which warrants an 
indepependent study. [n the Satsthala school, the goal is not 
separation of айва and linga, but bringing them together, which 
is quite an opposite process. Therefore, ‘ Yoga” in the 
Satsthala school is not *Viyoga' i.e. separation or going 
assunder as in the Samkhya-yoga school. Separation of 
*puruga' from Prakrti leads to inaction. This is silence 
in Patanjali. Cessation of words in Buddhism is breaking 
up of twelve-fold link. It is the state of pure consciousness. 
This pure state is NigSabda. The union of айра and 
liga, according to the ‘Satsthala’ school of thought, is the 
state where absence of words prevails. Itis a condition for 
the release of grace, or the higher power after which the activity 
of the senses is inspired ‘liiga’ (Divine Principle). Тһе mind- 
seed, which so far moiivated the activity of senses is NOW 
replaced by the “linga-secd”. Now the internal and the external 
senses of knowledge and the organs of action are in full 
possession of Divine. The eye which is the evolute of ‘aga 
(fire) is now turned to “Sivalinga” that aspect of “Mahalinga- 
The nose which is the evolute of: *Prthvi' (earth) is turned 10 
“Acaralinga' that aspect of Mahalinga. The tongue (taste) the 
evolute of *appu' (water) is turned to “Gurulinga” that aspect ° 
Mahalinga. The touch which is the evolute of *vayu' (wind) 
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is turned to “Jangamalinga” that aspect of Mahalinga. The 
ear (sound) which is the evolute of the “akasa' (space) is turned 
to ‘Prasidalinga’ that aspect of Mahalinga. The soul which 
is the evolute of Mahalinga is turned Mahalinga. This is how 
the whole of the personality of man is changed into the Divine- 
personality. Therefore, the senses cannot any longer produce 
‘Sabda’ but only nisfabda. This nissabda is quite different 
from the dead silence that is produced by the yogic process in 
Patanjali or the dumbness of the Buddha in the mystic experi- 
ence. Therefore niggabda represents quite a different category 
in the Satsthala school of thought. It is that stage of union of 
Linga and Anga in Satsthala where senses are no longer 
active in man but reveal a new type of outlook and understan- 
ding and activity.'? At this stage, nissabda is also termed 
Sabda. Sabda (i.e. ni$$abda) of the ‘Sarana’ differs from that 
of the unrealised man because of the difference of categories. 
Ia other words it is the difference of svara. The word of 


. багапа is said to be effulgent-linga (Jyotirlihga); whereas the 


word of man is mind. The silence of manis not the silence of 
Sarana. It is the silence of mind in Sarana. So ineffability 
has differently meant here andis different from the mystic 
schools as it has guite a new meaning, пі55арда or silence 
represents the inability of mind in other schools whereas in 
Satsthala school of thought represents the category of self. 
Thus Sabda and nissabda represent two categories. 


——— — 


—M Ó M 
45 Sanyasampadane, VI. 64 
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(А) 


The word niggabda ( silence ) occurs in many places in the 
Sünyasampádane, The wrok categorically states that silence 
should be necessarily observed on the topics such as Lingaikya' 
(піпада or Bayalu ), Parabrahma or Linga? ( Absolute), and 
Acara? ( Discipline ). Silence is prescribed not only on these 
categories but also on some other occasions or contexts. The 
use of the term silence ( nis$abda ) in the text under-study, 
namely, Sinyasampadane by different mystic-philsophers gives 
two types of pictures of Reality though they use a single 
language and live in a particular region. This is because ‘ the 
change in language can transform our appreciation of the 
cosmos.’ We have similar view about such things in Buddhism. 
This is an important another Indian school of thought. The 
silence, as it is of great 'value, that gives rise to number of 
interpretations. So this demands clarification. As a result an 
attempt is made to meet it. 


The self imposed silence ( ni$sabda ) on one who realised 
Linga or $ünya ( Absolute) ог Reality may mean that it is 
nothing but agnosticism; or it may mean that the silence does 
not mean ignorance of Reality, but knowing too much to 
express; or it may also mean that it is not necessary to give a 
metaphysical account of the Reality as that account may not be 
adequate. The Reality or Absolute (Ghana) is beyond 
expression.” It is beyond word and thought as there is no 


1 Sunyasarnpüdane, Ch. ii-39 Ed. Dr. P. G. Halakatti, Bijapur, 1930 
2 Ibid, Ch. ii-118 
з Ibid, Ch. iii Songs. St. 1 
4 Ibid, Ch. ii-27, 32 
5 Language Truth and Reality, p. 263 B. L. Whorf Ed. Carrd, 1956 
6 Sünyasampüdane, Ch. ii-12; Ch. iii-101 
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Scope or space for word." Іп other words this great solid is 
without a word and without grossness.9 It cannot, therefore, 
be reached either by reason or by intellect.? This is one way 
of expressing the nature of Reality. This method is upanisadic, 
which may even be traced to the Rgvedic way of describing the 
nature of * Asat.'1? The advocate of which is Yanjavalkya. This 
approach to Reality is again popularised by Allamaprabhu'1 
as pointed out by distinguished mystic Cennabasavanna. There 
is another method of philosophising the nature of Parabrahma 
(Sünya). This is the positive method advocated by Basavanna. 
According to this method niggabda is Truth-word.12 This is 
effulgent Linga.!3 This is a word without knowledge?! we say 
knowledge. It is a word spoken by. $агапа which is termed 
ni$$abda.!5 For the word without mind is ni$sabda which is 
Absolute. So they are said to be silence passages. The silence 
represents a different category or the different oider of Reality. 
So it is not antimetaphysical. 


There are silence passages which give a different kind of 
picture of silence. The instances : 


1) It is wise to be silent in the midst of the worldlings 
( bhavigalu ). Giving them the word ( Mantra or Sabda) 
would help пейһег,19 


——_————_— ددد 
Ibid, Ch. iii-55‏ 7 
Ibid, Ch. ii-12‏ 8 
Ibid, iii-112‏ 9 
Rgveda, X-129‏ 10 
Sonyasarhpadane, Ch. үй-2‏ 11 
Truth-word is Agama which is nothing but the embodiment of experience.‏ 12 
Ibid, Ch. i-58‏ 
Ibid, ii-28‏ 13 
Ibid, Ch. ii-36‏ 14 
Ibid, ii-‏ 15 
Ibid, Ch. iii-12, 60‏ 16 
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ii) Itis wise for those devotees who are love sick for 
God to be silent.17 


iii). Silence is to be maintained instead of .engaging in 
mystic discourses with those who do not know the nature of 
God which is imposed either through discipline, hearing, 
religious texts or through inward or outward purity.18 

іу) He is wise who keeps silence instead of being busy in 
arguing and counter arguing; for the knowiedge gained so is 
the knowledge with which we all of us are familiar as it is the 
result of churning the senses.1? 

v) The mystic experience would not be expressed (о one 
and all: for it is not a commodity to be sold in the street.?? 


vi) One should remain silent in cases of bet. 

vii) Silence is to be maintained in a case where the freedom 
of tongue results in the expression of undesired word.?* 

viii) My word was sweet to his ear and his to mine. The 
words of both of us became one. Therefore silence or non- 
word penetrated into each of us.?3 

ix) The god entering the heart merged and emerged in 
soft and'truth -conversation.?* 

x) Isaved myself by seeing the state of him who is the 
supreme master called Cennamallikarjuna that talks while in 
union with the root-force of the world.?5 


17 Sunyasarhpadane, Ch. iii-104 

18 Ibid, Ch. ii-29 

19 Sivasaraneyara vaeanagalu, р. 436, У. 69 Ed. Dr. 
Karnatak University, Dharwar, 1969. 


20 Ibid, p.450 V. 100 

21 Ibid, p. 436 V. 67, р. 447, V. 96; 
22 Ibid, 

23 Sanyasarhpadane, хіх-154 

24 Ibid, хіх-155 


25 Ibid, xvi-88 
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xi) Mystic experience is available because Of the 
availability of the company of the Saranas.2° | 

xii) As you converse so shall you be free from Word.?7 

xiii) The ultimacy of the Trayi (triad ) is spoken to те, ғ 

xiv) It is not within the grasp of smrti and sruti.29 

xv) Parabrahma is the word which is beyond all the 
pramanas.30 

xvi) I am undone without listening Basavanna who is 
elderly man fit to put faith in.31 

xvii) No need of inquiring the others as the knowledge 
becomes the self. In other words the self-experience is the 
highest certitude.32 

xviii) She attained self-knowledge undoubtedly. So her 
words arc never without truth.33 

xix) One vacana of Mahadeviyakka is the best of all the 
vacanas of all. It is the etymological explanation of the 
mystic-talks34, 

Xx) Knowing the text ( Sabda ) is not realization.35 

xxi) The praise does not yield any fruit. For silence is 
Brahma. Silence cannot be within the power of praise.35 


xxii) How to know the Liüga that is beyond word and 
mind ?37 


26 Ibid, Ch. xvi-65 | 
27 Ibid, Ch. xix-141 
Ibid, Ch. xix-141 
Ibid, Ch. xx-6 
Ibid, Ch. xx-9 
Ibid, Ch. xvi-85 
32 Ibid, Ch. xvi-64 
33 Ibid, Ch. xvi-40 
34 Ibid, Ch. xvi-60 
35 Ibid, Ch. xix-52 
36 Ibid, Ch. хх-1 
37 Ibid, Ch. xx-5 
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xxiii) Neither there is ‘I’ to tell: Nor there is You to listen. 
Bacause there is no duality?*. 

xxiv) Тһе word, namely, Kalidcva is the same Nissabda- 
brahma i. e. there is no difference between Sünya and manifold 
or multiplicity.3® 

xxv) Knowledge of Meunited in the self. So I live 
without distinction.!° 

xxvi) I lost name and form as Mahadani Soddala 
remained in the self-dwelling when He enjoyed the bliss of 
* soham ”.+1 

xxvii ) There remains no other to talk as I am united in 


xxviii) Lingaikya cannot be expressed.*3 

xxix) The word became silent in Küdalasanga.** 

ххх) The name küdalacennasaüga loses in formless.*5 

xxxi) Mystic experience cannot be said to be the rub of 
words.*? 

xxxii) Тһе knower became silent in the known.*" 

xxxiii) How is ethics possible without the word that is to 
be spoken of 243 

xxxiv) For one whose word is silent there is no need to 
burst forth in words while the fellowship is put to test.49 — 


38 Ibid, Ch. xx-4 
39 Ibid, Ch. xx-56 
40 Ibid, Ch. xx-58 
41 Ibid, Ch. xx-73 
42 Ibid, Ch. xvi-90 
43 Ibid, Ch. xx-87 
44 Ibid, Ch. xx-42 
45 Ibid, Ch. xx-54 
46 lbid, Ch. xx-7 
47 Ibid, Ch. xx-39 
48 Ibid, Ch. xx-9 
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Xxxv) May one desire to talk about the private life related 
to husband and wife? You see it is rediculous to have debate on 
mystic expericnce in the busy market place.59 "s 


From the survey of the above silence passages one. may 
conclude that the silence is prescribed as a moral code to those 
who are mystics. If at all one wants to talk one should do talk 
only with those who have the mystic experience but not -with 
those who are worldlings. Thus keeping silence on mystic 
experience does not mean ignorance of what one has for the 
inner sight. Being silent is connected with a question of choice 
of right persons and occasions. It is not a public affair as the 
mystics do not share their experience with one and all. There- 
fore that is designated as a secret lore. This is one phase of 
the character of mystic experience. The Upanisadic seers are 
ofthesame view in connection with * Upanisad. The . very 
term ‘ Upanisad ’ implies the same. That is in accordanc: 
with the method which is advocated by Basavanna.52 According 
to this there are speech passages. 


Sarana cannot but talk of truth of Absolute.53 Sarana is 
not said to be talkative even though he talks.55 For whatever 
he talks is -silence,*4 as. the Word spoken by Sarana is devoid 
of knowledge and such knowledge is not the experience of the 
union with the self-divine.55 It is the Supreme teacher who 
has united with the primal Sakti of the universe who alone is 
able to talk.” Word is said to be Lingaikya (union with God) 
when the mind becomes Linga and Linga the mind.?? :$aragas' 


—#tz- 
50 Ibid, v-79 


51 Sunya$ampadane, Ch. үйі-2 Ў 

52 SivaSaraneyara vacangalu, р. 463 v-3 Ed. Dr. R. С. Hiremath. | 
53 Sunyasampadane, Ch, iii-104 

54 Ibid, ii-32 

55 Ibid, ii-37 

56 Ibid, Ch. xvi-8 

57 Ibid, Ch. ii-125 ja i 
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word is enlightenment5® and also Refuge. God is in heaps 
in the midst of Sarana's words.?? The word of self realised is 
the transcendental principle?! which is niravaya or Siinya. 
Sivayogi wha has forgotten knowing, talks not a word but a 
spell.?? Word, then expressed without letting the ego, is 
Wisdom.?? But the word without self realization is illusion.9* 
If Saran. talks whole heartedly. the Linga could be seen.°5 “То 
speak of wisdom, and cry you are lost, is ignorance."69 To have 
Saranas’ word is more than the possession of Со4,67 Saranas’ 
words though bitter to the mouth are sweeter to the stomach.°8 
The words of Sivagaranas are like alchemic stone.9? - Talking 
the mystic talk with the mystics is essential for mystic life.7° 
Mystic-talks of the Lover is a way for survival.71 Saranas' 
tongue is tied so that he may not talk the talks other than that 
of the Lord.*? If one fails in discipline and contemplation one 
must have counsel with the Saranas alone but not with any one 
else. The discussions with the Saranas isa land of liberation 


Chapter V 


58 Sivaéaraneyara vacanagalu, p-34 v-93 Ed. Dr. К. C. Hiremath. 
59. _Ibid., p. 76 v-191 


60 Vacanasahitya Saüggraha, p. 8 v-24 Government of Mysore, Bangalore 
1965 5 


61 Sünyasampàdane, Ch. 11-30 

62 Ibid., Ch. ii-32' 

63 Ibid. Ch. ii-30 

64^ Basavannanavara vacanagalu, p. ` Ed. S. S. Basavanal L, E. Association, 

‘+ Dharwar 1962 vow 

65 Ibid. 

66. Stnyasarhpidane Ch. ii-18 

:67 Devara .Dasimayyana. vacanagalu p.1 vi Ed. Dr. Р. С. Halakatti 
Samaj pustakalaya, Dharwar 1966 

68 Basavannavar vacanagalu, 

69 Ibid., 

70 Sivasaraneyara vacanagalu, p.32 v-36 Dr. R. C. Hiremath 

71 .ibid., p. 363, v-8 г = 

7 lbid, р. 37 v-94 
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and of God. It is the destruction of Maya.** Clusters of the 
Saranas’ words are side wedges to the wheels of life's cart.74 


These speech.passages as against the silence passages give 
instructions and cautions. Both the kinds of passages though 
use different languages give the idea ofasingle Reality. This 
is the uniqueness about them. Їп one case the word 
* (Sabda) is impediment in the mystic life and also for the self 
transcendence, where as in another case the word is a path 
to the realm of light and protects the self from the ills of 
life. Word is Brahma, Prasdda.75 It is pregnant with mercy 
and brings light into the darkness of life. The word is the 
guiding force,.the campanion of life and the energizing power 
from within to upwards towards the ocean of peace and 
liberty which has no agency of ‘ego’. Therefore it is called 
Nissabda (silence). So one may well realise that the word has 
been put to new use. Hence it forms a new language and new 
life and the new world-view. It is for these reasons one may 
State that the word represents a truth unfamiliar so far. There- 
fore the word does not produce illusion.” These words аге 
monastic, but neither in the sense of Sanskarite nor of Ramanu- 
Ше, as they do not produce the sense of two categories.77 
These monastic words that reveal Reality and are Reality 
which creat self-confidence-a virtue of the self and spiritual 
braveness. This helps to lift oneself up.78 


Thus the term Nissabda represents two types of language 
and the use. In the case of one Nissabda is strict silence in the 
real sense of the term, and in case of other Nissabda is a word 
without the agency of ego. Therefore Nissabda in Sinyasam- 
pàdane—the work under study, has different functions. 


73 Vacanaśāstra rahasya, р. 145 v-2 Dr. R.R. Diwakar Adhyatmakarya- 
laya, Dharwar, 1928 

74 Devara Dasimayyana vacanaga]u, p. 17 v-2 Dr. Р. С. Halkatti 

75 Sivasaraneyara vacanagalu, р. 376 v-180 Ed. Dr. В. С. Hiremath 

76 Stnyasarhpadane, Ch. ii-32 

77 Ibid, Ch. ii-27 


78 Ibid, Ch. ii- 33 
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(B) 


The mystic philosophers, who‘held discussions on the nature 
of Reality and the methods to possess it, were concerned about 
the meaning of words, as they had§to do with words. It was 
so not only with these mystic philosophers of the twelfth 
century, but also with all the philosophers in all the ages. It 
is not important to which school of thought they belonged, to 
which part of the globe, and what was their language. This 
is quite clear from the historyjof philosophy. According to the 
mystic philosophers with whose discourses we are dealing, the 
word is effulgent Linga?; the path to the world of Light.3 
There are a good number of words discussed in the Sinyasam- 
padane, one of whichis ‘nigSabda’ (silence). The mystics used 
this term with different meanings according to the contexts. 
So it demands efforts to understand. 


“ niggabda ” means “ Knowledgeless State” (1. e. jiana» 
$ünyasthala). That is the state of the supreme-Brahman. 
This is stated in the literature of the Satsthala philosophy*. 
* ni$áabdam  brahmamuccyate "5 (silence is told to be the 
Brahman). Tn the technical terminology known as Satsthalakattu 
it is “one statejbeyond hundred". That is the highest state to 
which the rest of one hundred lead. This is a tittle also of the 
philosophical text. The text is in Sanskrit and is one of the 
outstanding works on the Satsthala school of thought. There 
are books with a similar title in Vedic and Buddhist literature. 
They are Satapathabrahmana and Anguttaranikaya respectively. 


1 Clarity Is Not Enough, p. 20 Ed. Н. D. Lewis, George Allen Flinwin 1963 

2 Sanyasampadane, vol, I, II, 28 Tr. Ed. Dr. S. C. Nandimath, Dr. R. C. 
Hiremath, Prof. A. Menezes, Karnatak University, 1965 

3 Chennabasavannavara vacangalu, p. 330 v-687 Ed. Dr. R. C. Hiremath 
Karnatak University, Dharwar = - 

4 Sunyasampidane, Ed. Prof. 5. S. Bhoosanurmatb, Advani Kallumath 
1958 
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The work “Опе state beyond hundred” (Ekottara Satasthala) 
is based on Kamikigama® which is the first among the ме) 
known twenty eight Saivagamas. It is also stated that the 
subject matter of this text is dealt with in the Tantra named 
Siddhànta.? : The Ekottarasatasthala covers the end portion of 
all the twentyeight Saivàgamas.? Hence the mantras that 
speak of jiidnagiinya аге of Agamic origin. -Thus the source 
literature on this subject is as far as we know both in Sanskrit 
and Kannada. The Siinyasampidane is the quintessence of 
vacana literature as the Gita is'that of the upanisads. 


The term nissabda (knowledgeless state) has far reaching 
philosophical implications. Knowledgelessness is the state or 
nature of the self in Nyaya Vaiségika. nigSabada is niravaya and 
is, therefore, suggestive of nirguna brahma of Sankaras’ monism. 
nissabda is actionlessness and hence aims at Kevalatva or 
Karmasanyasa: That is the nature and object of Sankhyapurusa 
and Yoga respectively. ni$$abda means knowledge is not possible, 
in other words, agnosticism. Thus the term ni3sabda touches 
both fields, namely, ontology and epistemology. ni$$abda, when 
understood as Parabrahma, implies that ( i) there is self (tanu) 
and there is the other (idiru) as well as (ii) the self alone is there 
and there is no other (idiru) as such which is other than the 
self. к 


According to the first, the other is both other than the self 
and the other self. According to the second, the other (idiru) is 
the self and therefore there is по other than the self. This 
means that there is the self only. This does not mean that 
either there is self which is also self or there is any thing diffe- 
rent from the self. 
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If nisSabda is the self, then there is no other. Because the 
other cannot be the other, other than the self. If thereis th 
other, the other is other than the'self. ‘This implies disticntion 
of categories. When nis$abda implies this according to which 
niggabda is a self or it is both the self and the other, then 
the second part of the statement is not acceptable. For it can 
not Бә both self and the.other.: If the other is self, then we are 
saying that knowing is the'knowing of oneself by the other 
self and vice versa. Isthen, knowing the other self-knowing as 
one's own self or is it quite differently? This needs clarifica- 
tion. If knowing the other self is as knowing one's own self, 
then knowing is knowing. If knowing is not knowing as know- 
ing one's own self, then there is no knowing other than the 
former. So knowing differently is no Knowing. So nissabda 
as self is one's own self. 


If we know that knowing the self is quite differently, then 
knowing is not knowing as we know knowing. So, knowing 
the self as we know, is not knowing it. So also knowing the 
self by the kind of knowing which is other than the knowing 
we know knowing is same as knowing the other self diffe- 
rently. This knowing is knowing other than knowing we call 
knowing. Therefore it is stated that this is a different knowing. 


But is this knowing at all? For one may say that to know 
differently is to know nothing at all. Because, to know one 
need not bother about what one does with knowing. There- 
fore, knowing as you say is no knowing. This does not lead 


any where, though this differentlyknowing is no knowing. 

If knowing is one thing to me and another to you, then, 
this is no knowing. This also will not do. Because there 
will be no knowledge equally acceptable to different persons. ` 

If knowing needs somthing common to different knowers, 
then true knowledge is possible. But this also creates a difficulty. 
The difficulty is the difficulty of the third man. For there may 
be a case where the lack of the common element does not show 
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ne From the above survey it is clear that if nissabda is known 
aS self. then this is a different knowing.. -This knowing will ^: 
come to a.stop only. when Knowing is. Jyotirjiána-the indubi- 
table:knowledge,.the self realization.: From” this indubitable,: 
namely, - Jyotirjiaina: :the rest оѓ -іһет .follow; They are 
matijiána,; . srutijaiana,. -manaparipurnajiiana;: avadhijfiina, 
keyalajafiina:. Hence nissabda is “knowable beyond doubt 
and, the consequence is that. the knowledge is possible іп. either - 
case...-Therefore- nissabdi end Hab: duly “agnosticism or”: 


scepticism, md 3 5 X А Hi Cite, du. › 
Mao s „а = "tee, ; Taa "ы 
.... WI e rus seid 1 
i pv 7 i 
4" m 25$. таза LI 
A ` 1 
ida Br ES i 
maa mmmn aate سمت‎ 7. 
EL a ғ ез 5701 м 
5 қ 
. ta t ! : 4 “ € à 
ғ. B. oye i 
қ ` 
PEEL П - t 
ШЕ! ч pru -x 257058 wag 
- 9 i i qu 
мМ M un 3 “з 
ions ” 
ТЕКСТ + 
4, , i ... 
Ant + 
з * 
Hd t. r 
5 1 
> m 
t , 
i 
54. 


СС-0. Jangamwadi Math Collection. Digitized by eGangotri 


10. 


11. 
12. 


Index oi Books 


Адоймгй (Robert) 

Dersiopment cz Greek Philosophy 

calcutta, 1968. 

Audrina and Lehrer (Keith) 

Theory of Meaning 

Englewod Cliff, W. J. Practice, 1970. 
Shambulinga Shivacharya 

Agamaparijoina 

Kashinath Granthamala, ravamapuspa, 1930. 
Agarwala (V. S.) 

Matsyapurüna - A, Study 

Benaras, Kashiraja Trust, 1956. 
Atharvaveda 

Barlingey (S 5) 

Modern Introduction to Indian Logic 
National Publishing Houss, Delhi, 1967. 
Basavanal (S S.), Ed. 

Basavannanavara Vachanagalu, 

L. E. Association, Dharwar 1962. 
Basavaraju (L), Ed. 

Allamanavacana Cendiike, 
Nalanishankara Prakashana, Mysore, 1960. 
Basavaraju (Т), Ed. . 

Shivadasa geetanjali, 

Shivaratrishvara granthamala, Mysore, 1963. 
Bhattacharya (K), Ed. 

Indian Heritage, Vol. 3. 

Calcutta. 

Bhagavadgità 

Bhoosnurmath (S. S.) and Armando Menezes, Ed., 


$ü зуазатрабапе, Vols. ПУ — 
YS o реу УЙУ; раен 958; 69:10071 71. 


108 Index of Books 


13. Bhoosnurmath (S. S) Ed. 
Vachanasahityasangraha, 
Government of Mysore, Banglore, 1965. 
14. Brhadaranyakopanisad 
15. Brahmasütra 
16. Chennamallikarjuna, Ed. 
Muktangana kanthamale, 
Siddharma dipike granthmale 
17. Chidananda Murthy (M), 
Sunyasampadancyannukuritu, 
Mohan Prakashan, Mysore, 1952. 
18. Comparison of Religion. 
Beawan Paper Back, 1962. 
19. Ranade (R. D.) 
Constructive Survey of Upanisadic Philosophy, 
Oriental Book Agency, Poona, 1926. 
20. Dentsch (Eliot), 
Advaita Vedanta: Philosophical Reconstruction 
East West Ceulie Press, Honolulu, 1969. 
-21. Descartes (R) 
Discourse on Menthod 
. Every mans Library, 1949 
22. Dharwadkar (R. Y.) 
Kannada bhasha shastra, 
Dharwar, 1950 
23. Diwakar (R. R.) 
Vachanashastra rahasya, 
Adhyatma Karyalaya, Dharwar, 1928 
24. Encyclopaedia of Ethics and Religion 
25. Halakatti (P. G.), Ed, 
Devara Dasimayyana Vachanagalu, 
Samaja Pustakalaya, Dharwar, 1966. 
26. Halakatti (P. С.\, Ed., 
c Madivata моа Я V ack apad. ^00" 
Bijapur, 1914. 


Index of Books 109 


27, 


28, 


29, 


30. 


31, 


32. 


33, 


34. 


35. 
36. 


37. 


38. 


Halakatti (P. G.), Ed., 
Sünyasarpàdane, 

Bijapur, 1930. 

Heimann (Betty), 

Facts of Indian Thought, 

George Allen & Unwin, 1964 
Hiremath (R. C.) Ed., 
Chennabasavannanavara Vachanagalu, 
Karnatak University, Dharwar, 1965. 
Hiremath (R. C.), Ed., 
Sivagaraneyara Vachanagalu, 
Karnatak University, Dharwar, 1971 
Hiremath (R. C.), Ed , 
Sivaganaprasadi Maha devay yanavara Siinyasampadane 
Karnatak University, Dharwar, 1971 
Hiremath (R. C.), Ed., 
Satsthalajninasararhrta, 
Murughamath, Dharwar, 1962 
Hiriyanna (M), 

Outlines of Indian Philosophy, 
George Allen and Unwia, 1958 
Bhattacharya (K), 

Indian Philosophical Studies, Vol. I. 
Isopanisad 

Jaspers (Karl), 

Reason and Existence 

Tr, by William Easte 

Noon day Press, 1955 


Jinda (К. В), 
Prefaces 

Calcutta, 1958 
Johnston, (E. Н.), 


Bg. Jae екіні асаа Rb. T, eGangotri 
University of Punjab, Lahore, 193 


110 Index of Books 
39, Journal of the Royal Asiatic Society 
Of Great Britain ard Irland, 1929 


40. Jung (С. G.), 
Psychological Types 
Kegan ard Paul, 1933 


41. Kalburgi (M. M.), Ed., 
Shasanagalalli Shivasaranaru, 
Sirigannada Prakashana, 
Kannada Adhyayana Samsthe, Karnatak 
University, Dharwar, 1970 


42. Kalidas, 
Raghuvamsa 

43. Kalmathada Prabhudeva, 
Lingaleela Vilasacharitra, 
Murughamath, Dharwar, 1955 


44. Kapalishastri (T. V.), 
Further Lights on Veda and Tantra, 
Pondicherrey, 195! 


45 Karibasava Shastri (N. К) 
Siddhanta Shikhamani, 
Mysore, 1914 

46. Kathopanisad 

47. Keith (A. B) 

Karma mimà:hsà 

Heritage cf Incian Series, 1961 
48. Kenopanisad 
49. Kittle (F) 


Kannada dictionary 
Madras University, 1969 


Krishnarao (Kapetrah ion, Digitized by eGangotri 


Karnatak Sanskrti adhyayana 
Mysore, Usha Sahitya Male, 1971 


50. 


e 


Index of Books 111 


51. 


60. 


61. 


62. 


Lewis (М. D.) Ed. 

Clarity is Not Enough 

Allen & Unwin, 1963 
Sivaganaprasidi Mahàdevayya 


Siinyasampadane, ed. by 
L. Basavaraju 
Mysore, Manasasa Gangotri, 1970 


Sankhyakarika, ed by 
Mainkar 

Oriental Book Agency, 1964 
Mandikyopanisad 


Matanga Paramesvarügama 
Sollapur. Varada Pubn , 1914 


Max Muller | 
History of ancient Sanskrit literature 1 
Allahabad, Bhuvaneshwari Ashram, 1859 

Max Mueller tr. Upanisad. Pt. 1, 
Dover Pubn, 1962 


Max Mueller Upanisads. tr. Vo. 2, 
Dover Pubn, 1962 


Mayadhar 

History of Oriya literature 

New Delhi, 1962 

Nandimath (S. C), 

Hand Book of Virasaivism 
Dharwar, L. E. Assccn., 1942 
Sünyasampádane 

Vol. I,tr. by S. С. Nandimath, 

R. C. Hiremath and A. Menezes 
Dharwar, Karnatak University, 1965 


Nijaguna Shivayogi 


CC-Galtitagraradshasttapllection. Digitized by eGangotri 


Bellary, Karnatak Book Depot, 1929 


112 


63. 


64, 


65, 


66. 


67. 
68. 


69, 


70 


71. 


72. 


73. 


Index of Books 


Oldenberg 
Buddha. 

Book Co. Ltd., 1950 
Akkamahadevi 

Vachnagalu, ed. by 

P. G. Halakatti 

Bijapur, Author, 

Bhaskari 

Vol. 3, ed. by К. С. Pandey 
Prince of Wales Saraswati Bhavan 
Texts, 1954 


Aurobindo (Sri) 
On Tantra, ed. by М. Р. Pandit 
Pondicherry, Aurobindo Ashrama, 1964 


“Paramesvara Tantra 


Prabhuddha Karaatak 
Vol. 15. No. 14. Mysore University 


Ghanabhasita Ratnamale, 
Ed. by Prabhuswamigalu 
Dharwar, Murughamath, 1948 


Potter (Karl) 
Presuppositions of Indian Philosophy 
Prentice- Hall, 1963 j 
Puranik (A. K.) Ed. 

Channabasava Sahitya 

Sahzj'vana Prakashan, 1956. 


Annambhatta 
Tarkasangraha, ed. by 

A. D. Pusalkar 

( Bombay Sanskrit Series, 55 ) 1963 
Radhakrishnan (S) & Raju (P. Т) Ed. 


Concept of man Р 
Allen SCUnwiggneggmath Collection. Digitized by eGangotri 


Index of Books 


74. Rgveda 


75. Sakhare ( M. R. ) Ed. 
L'ngadharana Candrike 
Belgaum, Lingaraj College, 1942 

76. Satapatha Brahmana 
Sacred Books of Hindu Series 


77. Satsthala kattu 
Mss No. 71 
` Karnatak University, Dharwar : 
(Kannada Adhyana Samsthe ) 


78. Saw (Ruth Ldia) 
Vindication of Metaphysics 
London, MacMillan, 1951 


89. Srinivasan 
Existentialist Concepts and the 
Hindu Philosophical Systems 
Allahabad, Udayana Pubn., 1967 


80. Bhattacharya ( Krishnachandra); 
Studies in Philosophy, Vol. 31 
Calcutta, Progressive Pub. , 1956. 


81. Svetàsvataranopanigad 
82. Taittiriya Uraaa 
33. Tarka Candrika 

8. Topigi( S. А.) Ed.. 


Tantra Sangraha 
Hubli, Murusavirmath, 1914 


85. Adayyana ; 
` Vachangalu, ed. by C. D. Uttangi 
Dharwar, Murugl amath, 1955 


86. CONAEVALB ANd Math Collection. Digitized by eGangotri 
Vachanagalu, ed. by C. D. Uttangi 


114 Index of Books 


87. УепКаппаууа (T. S.) Ej. 
Basavaraja devara ragale, 
88. Vidyabhusan (S. C.) 
History of the Medaeval Schools of.Indian Logic 
Calcutta University, Calcutta, 1509 
$9. Windelband (W) 
History of Philosophy. 
London, MacMillan, 1957 
90. Worf 
Langusge, Thought and 
Reality 1956 
91. Zeller 
Outlines of Greek Philosophy 
R & K. Paul, 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


Opinions on Author’s Works 
Reserch- Papers 


1. **.... The work is much too profound .... I read the 
Mss and found it interesting? Dr. К M. Panikkar. 


17-1-1963 Vice-Chancellor, 
Madras Camp Universi:y of Jammu and 
Kashmir 


2. “....You have applied your mind to this system and 
have tried to take a comparative view which a real student 
always attempts.” 


6-1 $7 Dr. R. R. Diwakar 
Samyukta Karnatak Office Bangalore. 
Bangalore. 


3. “....1 found that Mr. V. S. Kambi compared the 
pt ilosophical concepts of Satsthala school of thcught with the 
other [ndian and Western philosophical concepts in the modern 
way. lam sure this modern approach in studying the Satsthala 
School of thought will be appreciated and admired by the 
Students of Satsthala school.” 

15-9-1967 Pndt. Y. Nagesh Shastri 

Kalaprapurn Sarvadarsana teertha 
Bellary 


4. © .... Iam glad that you are taking deep interest in 
Vizasaiva philosophy a branch which unfortunately is neglected, . 
A proper estimation of its contribution to philosophy is quite 
necessary." 


9th March 1970 ` Prof. B. R. Kulkarni 
Director Bharatiya Vidyabhavan 
New Delhi 


$. «|... It Was a pleasant surprise to see that there is 


Someone in the Universitgipreparod-taumdentaketbealysidation 
of questions that seem (о have Байга most scholars......by 
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normal method of сстрагіѕоп with cognate literature, Shri 
Kambi will be able to make a real contiibution to Virasaiva 
Philosophy.” 
Prof. Armondo Menezes 
Karnatak University 
Dharwar. 


6. "Will vou please write an abstract of your article.... 
its circulation assures your article а world-wide public...." 
30-8-71, Editor 
Prachi-Jyoti 
Karnatak University 


7. “found it highly interesting....you have traced the 


genesis of Navyanyaya...... your treatment is scientific and 
attested by facts...... 
15th March 1972 Dr. Gopikamohan Bhatiacharya 


Dean, Centre for Indic Studies 
Kuruksetra University 


8. І have glanced through these papers and have felt much 
impressed by your solid work incorporated in the same, 
Congratulations; 


20-7-1971. D. D. Vadekar 
Sarasvati Prasad Chief Editor 
1603 Sadashiva Peth The Marathi Encyclopaedia of 
Tilak Road Poona (30) Philosophy. 


Viragaiva Dargana Mimamse, Vo! I, 


1. Vira$aiva Darfana Mima hse written by Kambi is а 
remarkable book waich gives a synoptic view of Viresaiva 
philosophy with specific references from the texts ...... isa 
Iucid and scholarly bock. 

Dr. T.G Kalghatgi 
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Karnatuk College, Dharwar 
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2. “Viragaiva Багага Mimimse isa research book” on 
satsthala school. It is a guide to those who want to study 
the Satsthala school. .... 1 recognised the sigas of research 
abilities cf high order ia Mr, Kambi.” 


Pndt. Y: Nagesh Shastri 
19-2-71 ВеПагу 


ge ES Дд comparative research study in philosophy is a 
difficult job. Mr. Kambi has given himself up to deep 
research in such a. difficult job." 

23-2-72 
Kulasachiva Nivas 
Karratak University Shri S. 5, Wodeyar 
Dharwar 


4. *.... the gulf created between the Orthodox and 
Heterodox schcols was never bridged as it were. But this 
small and concise study makes it clear that the fundamental 
metaphysical principles of ViraSaivism arc the finest fruits of 
Philosophical efforts to bridge this gulf .... 

.... the quality of philosophical literature in Kannada is 
surely enhanced by scholarly work like this ...... 


2-12-71 > ` Prajawani. 
Diágnüga 


l. The present booklet on Dirigniga....is a masterly 
Survey for tke first time in Kannada of the vision and the 
rational analysis brought to thelight to the fore by a master 
mind....And a comparative study is offered of Dingnaga's 
thought in relztion to the other famous systems like Nyaa and 
Sankhya. What is most admirable is the critical perspective 
evidenced throughout. 


Complex thoughts in Dingnàga have been lucidly explained 
in the light of similar ideas in Western - р Kos language 
of the work CORE КГ ЧӨЙ Басе an 


ngotri z z 
е presentation is 
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both concise and clear. It will serve as a dependable hand-book 
for students and teachers of Indian philosophy. 
5 8-9.72 Dr. K. Krishnamoorhy 
Prof. & Head of the Dept. 
of Sanskrit, Karnatak University 
Dharwar. 


2. Dingnagina v:siyakavadi mattu Шапа granthagala 
bagge barediruva vimarsatmakavada....ilekhanavu... bahala 


hrdayangamavagi  vicarapürnavàgide...... jjüásu  vargakke 
bahala upakàáramadiruttáre. Ilekhanavu pramánabaddhavàgide. 


23-7-1972 P. Srinathacharyah 
Maharaja Sanskrit College Tarkapradhyapakah 
Mysore 
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